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P R E F A C E 
In this limited work I have concentrated 
upon the task of presenting the living character 
of the Western impact upon Islamic culture, while 
integrating the presentation with my living 
thought, experience, intellectual reflection 
and assimilation. The ambitious task of break- 
ing with the confining rigidity of specialisa- 
tion, my relatively recent acquaintance with 
the language as well as the confining nature of 
official scholarship; have had their limiting 
influence upon the scope of my attempt. Writing 
on such an abstract level has painfully widened 
the gap between the demands of my thoughts, and 
my expressiveness in the English language)with 
the result of enlarging the difficulty of exposi- 
tion, occasionally disturbing the logical move- 
ment of argument, and imparting to the form of 
presentation considerable unease and apparent 
entanglement. If my keen and lively devotion 
to the subject has sustained my will to complete 
the work, and my courage to recognise it after 
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completion; my impression of its final form has 
numbed my awareness of ending this academic task, 
and embarrassed my sense of relief. 
In the first part of this work, I have 
aonlied my effort to characterise the ultimate 
conviction underlying the .conceptual structure 
of Islamic morality while in the second part 
the attempt has been made to characterise the 
impact of Western civilisation upon this struc- 
ture and the resultant cultural antithesis. 
Although I have not been able to contribute 
satisfactorily towards the solution of the prob- 
lem, or its systematic presentation, I feel that 
I have to some extent indicated its nature, under- 
lining the principal features of the dilemma crea- 
ted by the varied manifestations of the Western 
concept of freedom and progress. 
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IidTROD"UCTION 
Western civilisation, with its progressive 
voluntarism and intellectualism, and its varied 
manifestation of expansive movement and penetration 
of thought, appears to have presented man with the 
first experience of being entrusted solely to his 
own judgement and rationality. This ambitious 
undertaking of the Western spirit, and its tendency 
to break with the transcendent authority of insti- 
tutional patterns and with the conceptual struc- 
ture of human relationships, has charged the con- 
sciousness of man with the ordeal of freedom and 
the agony of decision. By its revolt against 
the sanctity of inward value and the challenge 
to its personal Pressure and communal authority, 
the Western spirit came to undertake and declare 
the heavy responsibility of liberation from the 
spiritual foundation of history, expounding the 
right and obligation of man to revise rationally 
his institutional legacy, to review objectively 
his relation to the universe and to remould con - 
sciously the pattern of human activities and 
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relationships. This extensive and far-reaching 
tendency to liberate society from the authority 
of history, and to free the individual from the 
personal pressure of society, has entrusted to man's 
rationality the burden of maintaining the balance 
between freedom and necessity, as well as protect- 
ing his humanistic rationality against the danger 
of human rationalisation. Sustained by the joyous 
sense of liberty and the brilliant achievement of 
capitalistic civilisation, this process seemed 
to conceal its alarming features under the -proud 
consciousness of converting the spiritual and 
physical energy of life into originative progress 
and formative creation. Through this proud 
consciousness the external resistance of nature 
and fate appeared to have been happily overcome 
by relieving man's inner determination of the 
rigid and confining scheme of history and of its 
confining subjectivism. 
In relation to the inner unity of society 
and to the ethical character and mode of valua- 
tion underlying human activity and apiration, 
the Western concept of progressive freedom tended 
to present the present life as the fundamental 
reality for man, thereby heihtenin; the impulse 
towards the outward form of existence and it 
practical satisfactions. This Western orient- 
ation towards the material content of life, and 
its manifestation of wealth and power, inclined 
to intensify the conflict of national expansion- 
ism on the one hand, and on the other, the con- 
flict of social strata. ',uni le the conflict of 
nations served to give rise to the moral appeal 
of international justice, the conflict of social 
strata served to give rise to the moral appeal 
of national justice. Within the Western world, 
the spiritual recession concurrent with the 
concept of freedom from the super -human structure 
of life, in favour of a humanistic presentation 
of reality, worked to increase the consciousness 
of inner vacuity and outward insecurity. Thus 
the inner vacuity, coi,ibined with the outward 
discontent, came to enhance the sense of depend 
ente upon the state and public institutions. 
The impersonal pattern of modern society, the 
sense of alienation, and the conseouent increas- 
ing demand for security, have contributed towards 
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the formation of socialistic ideology, with its 
tendency to replace the negative character of 
freedom by the positive nature of security. In 
spite of this division in the ideological character 
of Practical morality and in spite of the strain 
and anxiety or freedom and individualism, ' Nestern 
society has been able to sustain t>,;Ae cultural 
resistance through confronting the destructive 
relativism of objective civilisation with the 
accumulation of wealth and power, as well as with 
the inner self-active continuation of history. 
Thus, although departing from the conceptual 
foundation of value, with its super -human form 
of permanence, the Western mode of valuation has 
remained sustained by the Western capacity for 
balancing the decline of inner independence by 
outward practical satisfaction. Loreover the 
self- active continuation of 'Xestern culture has 
Provided the ethical character of life with the 
unifying function of the soiritual aspiration of 
the Hebrews, the rational integration of the Greeks, 
and the civic and prapnatic attitude of the Romans. 
While Western realism has extended its 
universal validity and an-lication through the 
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prestige- suggestion of the West, the Western 
capacity for unification, . ith its moral, rational 
and pragmatic inteí?ration, has remained remote, 
and insuifici ently adaptable to non -',Western 
cultures. 
The encounter with ",`estera civilisation 
has mainly resulted in presenting non -Western 
cultures with the dual character of optimistic 
enthusiasm for the concept of prorretis on the 
one side, and apprehensive self- preservation 
against Western influence on the other. This 
dual character has tended to confuse the inner 
continuity of history, and the traditional con- 
ceptual structure of human relationships. In 
connection with the great nations, this duality 
seemed to result in restless ambition for rower, 
and in the substitution of forcible unification 
for the inward unity of culture. In connection 
ith nations of limited potentialities, this 
duality has largely perverted the relationship 
to history and sha1-en confidence in its command- 
ing conviction, thereby reducing cultural resis- 
tance to mere compulsive self -preservation, and 
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the concept of progress to mere indefinite move- 
ment and restless disorientation. Hence, divested 
of its underlying self -active synthesis, its out- 
ward formative creation and its native cultural 
resistance, the Western concept of freedom and 
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progress /tended to sap the vitality of the spiri- 
tual foundation of value in non- Western cultures. 
Conseouently the vague concept of Western progress 
has tended to replace the inner security and in- 
dependence of non - Western cultures by moral humil- 
iation, a deep sense of alienation, a restless 
feeling of frustration, and dependence upon the 
outward institutiorsand conditions of existence. 
Thus the decline of super -human stability, 
of permanence and of axiomatic certitude under 
the sucr-estive character of Western realism and 
dynamic progress has exposed the non -Western 
cultures to the most dangerous trial of human 
hi story thereby presenting the Western conscience- 
with the gravest responsibilities. 
Islamic culture, by virtue of its histori- 
cal challenge to Vestern christendom, its favour- 
able disposition towards the immediate form of 
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existence and its situation within the Western 
sphere of influence, has suffered most intensely 
the impact of the West and the consequent con- 
fusion of emotional ambivalence towards the 
Western world. This anbivalence has tended 
to intensify the dual character of freedom, 
freedom from history and freedom from Western 
authority. Whereas the enthusiasm for Western 
progress demanded freed) m from the spiritual 
scheme of history, the national atition of 
liberation from the West demanded the self - 
preservative relationship with history. Hence, 
the mode of valuation has suffered the shallow - 
in ; process of oscillation between the shadowy 
and recessive conception of permaamm and the 
rootless conception of dynamic change. This 
oscillation between recessive spirituality and 
frustrated progress has given rise to the danger 
of distorting the psychological reality of life 
and perverting the moral aspiration to the 
extent of seeking to resolve this dilemma 
through the unifying regimentation of society. 
Hence the impulsive orientation towards power 
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and freedom has presented the Western, as well 
as the non -Western) world, with the imperative 
necessity for a humanistic value capable of 
extending the vision of human sympathy beyond 
the barriers of time and space. The close union 
of humanity, the excessive accumulation of power, 
and the restless impulse towards the immediate 
reality, have all combined to render the destiny 
of man dépendent upon his ability to overcame 
the cultural antitheses resulting fro_a the 
impact of Western civilisation. Since the 
rec)ur_e to power as a means to unification 
constitutes a threat of annihilation, the only 
alternative would seem to be a humanistic value, 
capable of commanding universal reverence by 
laying the emotional foundation of man's dignity 
ter deeper than the utilitarian rationalisation 
Jf nations, classes and individuals. 
PART I. 
THE CONCEPTUAL STRUCTURE 
OF ISLA2.:IC 2:10RALITY 
l0 
THE COVCEPTUAL STRUCTnE OF ISLAMIC ivîORALITY 
The emergence of a new religion or a 
great religious movement is usually the manifesta- 
tion of spiritual energy with its centralising 
force and formative conviction. This spiritual 
energy in the first place tends towards either, 
concentration or expansion. In the case of the 
former it would signify that the previous 
pattern of culture has exhausted its potential- 
ities and become no longer capable of providing 
the vital impulse for a living society. In the 
latter case it would indicate that the previous 
pattern of culture has been outgrown and only 
new contents and new values are required to 
inspire the society towards new hopes and new 
activities. And so, it is the sub- spiritual 
stage (that is, the condition of society prior 
to the emergence of the new movement) which 
determines the direction and the outlet for the 
new religion and indicates the line of its 
development, whether in the form of an intensi- 
fying retreat, or in the form of an impulsive 
advance. Such an impulsive advance is repre- 
sented in the clearest possible manner by the 
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advent of Islam and the first stages of its 
development. Responding to, and conditioned by 
the existing circumstances, Islam, from the very 
beginning forced its spiritual energy into an 
influential expansion, rather than r con +emrlative 
concen +rr +i.on. ThP pre -Islamic stáäe. that is 
to say - the material on which Islam had to im- 
pose its spiritual conception of reality, -was in 
a state of restless ambition and anxious aspira- 
tion. The desire for inner unity was painfully 
felt and the glad tidings of a new prophet,to 
unify the divided efforts and scattered forces, 
was joyfully heard and anticipated. The con- 
flicting elements of tribal polytheism on one 
hand, and on the other, the antithetical elements 
of vague Christianity and JudaismImacle the pre - 
Islamic society increasingly aware of the 
spiritual vacuity of its life, and paved the 
way for the spiritual synthesis of the new 
religion. Beside these contradictory religious 
elements, there was a growing consciousness of 
the fundamental contradictions of life. The 
dichotomies of fate and freedom, egoism and altru- 
ism, life and death, were poetically expressed 
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in an atmosphere of restlesness and scepticism. 
The existing institutions and formulae were no 
longer capable of reconciling these contra- 
dictions, and overcoming their divisive in- 
fluences. It was therefore, the task of Islam 
to deal with these religious and social problems, 
which have been the constant theme of man's 
emotional and intellectual reflection, since he 
bec Mme conscious of his human situation and 
destiny. Being first and foremost, a religion 
of salvation and law, of inner reality and ex- 
ternal relationships, Islam had to revise and 
modify human life in every aspect, and, as a 
whole. Theocratic in nature and character,the 
new religion made its spiritual conviction the 
supreme frame of reference, both for individual 
and social existence, and for the relationship 
to the supernatural. This dual attitude, to- 
wards life as a whole on the one side, and to- 
wards life in its minutest details on the other, 
conferred on Islam the right to claim dominion 
over all departments of life, material and 
spiritual, human and divine. Thus, the inter- 
relation between the two realms, temporal and 
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eternal, required of Islam that it should inter- 
pret every natural phenomenon, and pass a judge- 
ment on every human issue, after its own manner 
and mode of valuation. The life -power behind 
the new religion, was for the most part, supplied 
by a thirst for a spiritual reality, an inward 
unity,and for a more objective life and expansive 
existence. This life -power was spiritualized 
and elevated to the level of the supernatural; 
and guided by revelation which became the highest 
authority, and the first reference for every type 
of activity and reflection. In so doing, the 
immediate world was subjected to the spiritual 
impulse, and at the same time the idea of the 
next world, was placed in the centre of gravity, 
to direct the impetus of life, and to inspire its 
youthful energy. This close union of the divine, 
with the immediate world, had the effect of reduc- 
ing the human capacity for freedom of action and 
understanding, to mere interpretation of the 
divine revelation. 
A religion with such a positive and creative 
attitude, had naturally to focus its spiritual 
14 
synthesis on the moral consciousness of those 
who professed the new faith. Thus, the moral 
consciousness, was the first sphere to come 
under the influence of the new religion, and 
to be the subject of its spiritual legislation. 
Hence, the foundation of Islamic morality, has 
from its inception been authoritarian in nature, 
and metaphysical in character. 
The tendency of Islam towards reconcilia- 
tion and adjustment, directed the antipathy of 
the new religion against its immediate opponents, 
the adherents of existing religious principles 
and institutions, rather than those principles 
and institutions themselves. While Judaism 
and Christianity were confirmed and given full 
recognition by Islam, Jews and Christians were 
repudiated, and while polytheism was uncompromis- 
ingly rejected, the pantheon of its idols remained 
the sacred place for reverence and pilgrimage. 
Meanwhile, the tribal customs, and established 
procedures, did not suffer any serious attack at 
the hand of Islam, on the contrary, they were 
preserved to regulate social relationships, and 
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to serve as simple conceptions of life and being. 
Although assuming different aspects and having 
a new complexion, the pre -Islamic social virtues 
did not undergo any drastic change. The 
legendary heroism of self- sacrifice, and material 
benevolence, associated with the pre -Islamic 
life, did survive under Islam, and enjoyed the 
highest degree of honour and appreciation. These 
legends constituted a very large and significant 
proportion of Islamic literature, and served 
for the most part,as a fertile source of anecdote 
and moral precept and, in the form of poetry, 
or proverb, or as axioms, most of these virtues 
were preserved, cherished,and idealized by the 
Muslim community. In this way, the reconciliatory 
attitude of Islam towards previous religions 
on the one hand, and towards tribalism on the 
other, had the effect of maintaining the pre - 
Islamic mode of valuation, in which the three 
elements, tribal, Jewish and Christian were 
all substantially represented. 
Apart from religious considerations, 
all the tribes of the peninsula, whether polytheis- 
tic, Jewish or Christian, were subject to the 
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same conditioning factors and environmental 
influences. In consequence, the tribal mode 
of moral valuation was not confined to the 
polytheistic tribes, but also prevailed among 
the neighbouring Jews and Christians. This 
type of valuation was, in the first place, based 
and developed on a closed morality. The motive 
force behind this closed morality was; to a 
very large extent, the rude sense of social 
and individual self -preservation. In such 
a closed morality as this, the security of 
the tribe and its prosperity,were the ultimate 
goal of all moral teaching, and every ethical 
consideration. Through the collective sense 
of solidarity, created by common motives and 
common aims, the moral consciousness of the 
individual was limited exclusively to the 
narrow circle of his clan and tribe. Under 
this collective pattern of tribalism, the 
consciousness of the individual was for the 
most part,dominated by natural relations and 
the kinship principle. Man's moral impulse, 
characterized by self -denial and self- sacrifice, 
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had no higher object than the honour and glory 
of the tribe, the manifestation of its energy 
and the assertion of its existence. The 
collective bond, or the unifying sympathy 
which connected the members of a tribe or 
closed circle of allied tribes, was fostered 
and developed, chiefly by common fear and hatred 
of their potential enemies and immediate rivals. 
Hence the feeling for the sanctity of human 
life, which is the foundation of moral conscious- 
ness remained until the advent of Islam, narrow 
in scope, shallow in content, and operative 
only within the closed circle of blood relation- 
ship. 
Under such conditions, the soul of the 
individual must have been devoid of inner in- 
dependence, and dedicated wholly to the relent- 
less necessities, and obscure fate of the commun- 
ity. The individual had no true power and joy 
of his own, no independent position to raise 
him above the collective necessity, and, to 
establish for him a domain of original inner 
life, with its private content and values. In 
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pre - Islamic poetry , this collective pattern 
was clearly illustrated and given full expression, 
not only in its communal aspect but also in those 
of personal emotions and relationships. A poet 
rarely derived any pride from his own character- 
istic qualities, unless they served to contribute 
to the honour and dignity of his clan or tribe. 
Even the most intimate emotion, that of love, 
was traditionally interpreted to mean a common, 
shared experience, rather than the private 
passion of the poet. But prior to Islam, tribal 
collectivism had begun to display some symptoms 
of decline or relaxation,as a result of contact 
with the outside world, and with previous civiliza- 
tions. Judaism and Christianity also exerted 
an influence in this direction, and through that 
influence, the soul of the individual began to 
be alive to the possibility of its liberation, 
from the closed and narrow pattern of tribal 
collectivism. Towards the advent of Islam, the 
conflict between freedom and necessity, that is 
to say, between the suppressed soul of the in- 
dividual and the external need of collective 
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bonds, was consciously felt, and gave rise to the 
anxiety which prepared the way for the spiritual 
individualism of Islam. This type of individualism, 
revolutionized the cultural pattern of the age, and 
replaced tribal collectivism by what may be termed 
spiritual nationalism. 
Being an unlettered nation , the pre - 
Islamic Arabs had no capacity for abstract thought 
and systematized ideas, their wisdom and learning 
were the product of collective experience, crys- 
tallized the of commercial 
and poetically elaborated. It was form, rather 
than content, which had the magic quality of 
fascinating their minds,and firing their imagina- 
tions. The value of expression was raised to a 
position of absolute superiority, and excellence 
in the art of verbal expression,became the recog- 
nized means for the attainment of legitimate pride 
and self- realization. Furthermore, the art of 
expression, whose permanent theme comprised their 
communal sentiments, was elevated to the level of 
supernatural inspiration. The condensed and con- 
cise form was considered the highest literary 
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achievement. Its popularity was probably due to 
the fact that both the poet in composing and 
delivering his work, and the audience in retain- 
ing it, had to rely on memory. This art had the 
extremely important function of heightening their 
feelings and emotions, and serving the cause of 
their collective and moral existence. Having 
no personal realm, pre- Islamic poetry was actuated 
by, and directed towards social life and communal 
sentiments. Conditioned by the collective 
necessities of life, this form of expression 
had no aim other than to glorify the popular 
sentiments,and to make them an inseparable part 
of the individual's life and being. In consequence, 
communal morality was closely connected with pre - 
Islamic literature, and constituted a very signifi- 
cant proportion of its poetry and prose. In this 
way, the art of poetry helped to sustain the 
collective pattern of pre- Islamic culture, and 
preserved the significant features of communal 
life with their moral meaning and values. Thus, 
it created a type of inner continuity for pre - 
Islamic life, assisted the collective memory in 
retaining the past, against the effacing process 
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of time, and in addition, emphasized the moral 
sanction through the popular forms of eulogy 
and satire. 
Before the rise of Islam, however, the 
language of poetry reached its height and re- 
vealed a great dexterity in the expression of 
psychological subtleties of thought and feeling. 
This maturity of language suggested among other 
things that different possibilities and different 
levels of life were in simultaneous co-existence, 
and that the individual had outgrown the tribal 
pattern governed by collective necessity, regu- 
lated by custom )and motivated by natural impulse. 
The individual, consciously or unconsciously, 
seemed to have been rising up against the pressure 
of tribal authority, and aspiring towards more 
content for his soul, and towards a higher mean- 
ing and value for life. The ambition on the 
part of the individual to replace the compulsion 
of custom by moral aspiration and personal rela- 
tionships, was actuated by the desire to break 
away from the tribal circle and to substitute a 
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spiritual unity for that of the blood relation. 
The division and conflict between the soul of 
the individual on one hand, and communal pressure, 
on the other, had to be met and overcome through 
a spiritual synthesis and a unifying principle 
which would centralize and re- organize the 
scattered forces, and liberate them from the 
original order of tribalism. Islam took this 
task upon itself, and made the attempt to elevate 
man to a higher level of life and reality, to 
re- orientate his spiritual energy towards wider 
horizons and more spacious hopes. The forces 
liberated from the tribal circle were not seeking 
a peaceful refuge in Islam, but rather a vigorous 
movement and unrestricted expansion. Islam, with 
its dual attitude, that is to say, being a religion, 
both of salvation, and of temporal activity, pro- 
vided these forces with a motive and a guiding 
channel and aroused in the individual the long 
suppressed desire for self- reflectionJand inde- 
pendent activities. Through the process of separa- 
tion and individualization of Islam, the moral 
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sentiments of the individual underwent a consider- 
able transformation. They were liberated from 
the pressure of collective self- preservation and 
assisted to enter into a direct relationship both 
with the immediate world, and with the supernatural. 
By the transforming power of Islam, the forces 
which were operating at isolated points,and within 
tribal circles, became unified and merged. For 
the first time men found themselves united by 
their common relation to the superhuman, instead 
of by the chain of necessity, imposed on them by 
communal existence. The release of these forces, 
from the narrow and limited circle of tribalism, 
resulted in an immense accumulation of power,which 
shook the existing civilization to its foundation, 
and determined the course of history for several 
centuries. This elemental movement did not suffer 
from the strenuous debilitating effects of a 
declining civilization: on the contrary,it was 
vigorous, youthful, replete with the ambition for 
earthly triumph,and moved by the hope of heavenly 
treasure. 
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In like manner, through the process of in- 
dividualization originated by Islam, the individ- 
ual's sympathy was liberated from direct hostility 
to his immediate rivals, andmas elevated to a 
higher level and given a wider scope. The individ- 
ual's consciousness of the sanctity of human life 
was so deepened and enlarged as to embrace the 
whole world and all races, so long as they pro- 
fessed the same faith )and pronounced the same 
formula. The deep significance of this transforma- 
tion was that it transferred the centre of value 
from the sensual and visible world to the invisible 
and spiritual realm. Raised to the level of the 
supernatural, the consciousness of the "sanctity 
of human life ", which is the essence of morality, 
acquired a new character and complexion. Instead 
of being centred round self- defence and social 
preservation, morality was translated into spiri- 
tual terms,and became a relation of man to the 
divine, rather than a relation of man to man. This 
process with its creation of an inner world for the 
individual, had the far reaching effect of elevating 
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man from the plane of closed morality based on 
social pressure, to that of universal moral con- 
sciousness inspired by spiritual aspiration. 
This historical process with its upward - 
striving towards independence and self -consciousness; 
was such as to reduce the social element within the 
moral sentiment of the individual. The motive 
behind the moral sentiment became, In the most part, 
a personal and spiritual response to the inner 
reality of man and derived its authoritarian charac- 
ter from the divine order of reward and punishment. 
Freedom from tribal bondage and from collective 
emotionalism imparted to the individual a sense of 
independence and opened up for each the possibility 
of personal ambition and moral achievement. Instead 
of being determined by position within the tribe 
and by the position of the tribe itself in the 
larger society as well as by the accidental relati 
of birth and place, the social status of the indiv- 
idual was determined on the level of free activity 
and personal decision. In this way the scope both 
of self- assertion, which is a vital element in the 
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moral sentiment, and of moral aspiration,was so 
enlarged as to embrace the realm of the present 
world and that of the next and thus to make possible 
the enrichment produced by the ideals of the two 
worlds reacting upon one another. Such an inward 
elevation of the individual,with its outward reaction, 
possessed man's soul, mobilised his spiritual energy, 
and gave him the right to aspire independently 
towards a divine truth which would act as a standard 
for all human acitivity. Liberated from an extern- 
ally imposed social position, the individual became 
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conscious of his own being and, through this con - 
sciLusness, his natural impulse of self -assertion 
operated as a moral stimulus assisted by the desire 
for and the opportunity of self- determination. This 
individualistic mode of self- assertion,had the effect 
of providing the individual with a fresh impulse 
for self -valuation and independent moral judgement, 
with the result that the tribal self -regulating 
custom was, to a large extent, replaced or coloured 
by the spiritual interpretation of the new religion. 
The thought- element,at the time of Islam, 
was not so developed as to be capable of penetrating 
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into the impulsive nature of feeling and emotion. It 
was as a life -power, rather than a process of reason- 
ing, that the new religion made its irresistible 
appeal to the emotional side of man,and it concen- 
trated its energy on the supremacy of faith as a 
source of power over this world,and a means of sal - 
vation in the next. Besides its function as a 
spiritually unifying force, faith under Islam had 
the task of elevating man's consciousness of him- 
self as a cosmic being. Raised to the plane of 
feeling himself to be the centre of the universe, 
man found in Islam a new synthesis for life and a 
new foundation for self -realization. Furthermore, 
having overcome the contradictory elements of vague 
and Arabicised Christianity and Judaism and tribal 
polytheism,through the all- embracing faith of Islam, 
the individual became increasingly conscious of his 
superior position and of his right to claim divine 
favour and earthly expansion. This feeling of 
superiority inspired by the new faith was intensi- 
fied not only by the attitude towards the past and 
towards previous religions and cultures, but also 
by the attitude towards the future and by the 
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insistence of Islam on being the last divine 
revelation, anti the final communication between 
heaven and earth. The direct relationship of man 
to the divine, with its accompanying spiritual 
interpreation of all human activity, enabled the 
individual to construct his moral consciousness 
and base his moral disposition upon a sentiment of 
superiority and self- assertion. This proud self - 
consciousness generated by spiritual superiority 
and developed by worldly theocracy, imposed on 
Islam the task of satisfying the curiosity of the 
human mind, and defining the place of man in the 
universe. Hence the new religion had to attempt the 
reinterpretation of the universe and to re- estab- 
lish for man the foundation of spiritual, moral, 
and legal activities. 
Detaching its adherents from the tribal 
sense of solidarity and cohesion, Islam assigned 
the highest value to the new faith and so exalted 
it, as to envelop the individual in a consciousness 
of proud superiority. Hence the new faith had to 
be deepened and firmly- rooted in men's innermost 
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being and emotions,if they were to meet and over- 
come the overwhelming challenge and threat of the 
conservative forces. Facing alone the inflexible 
movement of fate, and deprived of the sense of 
security given by tribal solidarity, the individual 
had nothing other than the new faith,to draw upon 
for strength and certainty. The great loss of 
security suffered through the alienation of the 
individual from the traditional form of tribalism, 
created an acute consciousness of weakness and 
limitation, and made the religious faith with its 
spiritual unity,the only solid foundation and secure 
possession. 
The psychical content of faith was enriched 
in such a manner as to constitute for the rising 
community a common thought- world,and to impart to 
its members, a profound sense of common destiny. The 
anxiety caused by the process of uprooting the indiv- 
idual from the long- established sentiment of tribal 
collectivism, contributed in a great measure,to- 
wards the consolidation of the new faith;as a means 
of compensating for the lost sense of "belonging" 
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and stability. Familiar with the narrow and con- 
fining restrictions of tribal circles and unaccustorr . 
ed to the burden of personal decision and moral 
responsibility, the individual found in the authori- 
tarian character of Islam with its divine retri- 
bution) a substitute for the declining authority 
and pressure of tribal existence. Nevertheless, 
the newly acquired freedom weighed heavily upon 
the consciousness of some of the new converts,and 
had the effect of making them oscillate between 
spiritual universality) and traditional tribalism. 
This heavy feeling of an unearned freedom among 
the muslim proselytes tended to unite men, to link 
up their fears,and hopes)and demanded of them the 
continual strengthening and affirmation of the 
religious faith. And thus the theocentric con- 
ception of life, came to be the only source of firm 
confidence and unbending power. This confidence 
and power were, in part, the manifestation of a 
reaction from the psychical vacuity caused by the 
Process of breaking away from the inherent pattern 
of life and by an inner alienation of feeling result- 
ing from the collapse of the solid heritage of 
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tradition. Hence the new converts were subject to 
the influence of opposing impulses, on the one side, 
the new faith with its spiritual freedom, personal 
aspiration and restless activity, and, on the 
other, the tribal sense of belonging, with its 
secure foundation, self- evident authority. and 
commanding motive of individual and social preserva- 
tion. In reality, this conflict which accompanied 
the rise of Islam and divided men into supporters, 
opponent s; and "hypocrites ", was the result of the 
antithesis between two different stages of life, and 
two different modes of valuation. The conservative 
element reflected the tendency towards the tradi- 
tional world of the first appearance; with its 
restful and unreflective obedience to custom, while 
the liberal and enterprising element, reflected the 
movement towards the world of an independent inner 
life, with its spiritual freedom and inviting 
possibilities. Even when Islam became established 
the conflict between these two trends remained a 
permanent source of tension and division, causing 
frequent relapses into tribal prejudices,and racial 
discrimination. Such an oscillation between 
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inwardly spiritual idealism,and outwardly tribal 
ethos remained an active factor behind the mani- 
fold vicissitudes of muslim history. As a religion 
of an uprising conununity, with vital energy and 
thirsty emotions, Islam did not assume the attitude 
of rejecting life,and did not look upon it as an 
endless sorrow, suffering)and necessity. To 
auminister human life and motivate all dispositions 
therein, the new religion enlarged the spiritual 
sphere of influence, and developed its conception in 
such a manner, as to embrace the negation of life; as 
well as, its affirmation. The a ttempt to combine 
these two contrasting attitudes towards life in one 
spiritual synthesis,resulted in a continual conflict 
between inward negation,and outward affirmation, not 
only in communal life, but also within the individ- 
ual soul. Being an all- embracing faith, actuated 
by a vigorous life- current,and a vital desire for 
actuality, Islam neither concentrated on the 
present world of immediate existence, nor emphasized 
its final renunciation. This reconciliation (on the 
part of Islam) of two conflicting dispositions 
under one spiritual synthesis, tended to bring 
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about an apprehension of reality, both from within, 
and from without, and to divide the consciousness 
of the individual between the sense -world, with its 
outward attraction, and the soul -world with its 
inward hopes and eternal possibilities. Inspired 
by a youthful feeling of strength,by imperative 
forces, and by firm convictions, Islam was disposed 
towards thefirmation, and optimistic representa- 
tion of life, so as to provide its adherents with 
the desired actuality, and promised prosperity and 
expansion. Recognising at the same time, the dark 
side of human nature, its rigid limits, frustrations . 
and disillusionments, the new religion inclined 
also towards the negation of life, emphasizing its 
value only, in so far as it symbolized or reflected 
the other world. 
The fact that a sharp division existed 
between the traditional pattern of life, and a 
spiritual movement of universal character, subjectea 
the uprising religion both to the claims of the 
inner world of self -denial, and to the counter- 
claims of the sensuous world with all its self - 
satisfaction and gratification. Especially in the 
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first nhase7 Islam had a predominant tendency to- 
wards emphasizing the inner relationship of man to 
the universe, enlarging the tragic sense of the 
immediate reality, exposing its futility, and 
establishing its characteristic eschatology on the 
consciousness of the infinite value of the human 
soul. Such a strenuous resistance to the absorp- 
tion of the whole man in the sensuality of the 
present world, and in the merely human, enabled 
the new religion to develop itself spiritually, 
and to exert all its capacity to confirm and con- 
solidate,the religious conviction in which the 
standard of goodness and truth was to be firmly 
rooted. The process of reorganisation attempted 
by the Prophetic office, was in essence, a striv- 
ing towards a spiritualized unity which would carry 
with it a transformation of values, and impress the 
necessity for a new mode of evaluation. This unity 
was founded essentially on a different conception, 
and a different picture of reality from that which 
preceded Islam. 
As a new religion, with an independent 
interpretation of nature, Islam had to replace the 
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conceptions of nature, prevailing under the anti- 
thetical religious doctrines of polytheism, Judaism 
and Christianity. This new interpretation of 
nature had two functions; first to satisfy the in- 
herent desire of the human mind for a systematic 
and coherent scheme and vision of reality; and 
secondly, to establish the unifying inner conception 
of the universe as a whole. At the same time the 
world of sense -presentation was explained,as 
essentially the manifestation of a transcendental 
and all- embracing Power, and this explanation in 
its turn had the effect of satisfying man's in- 
tuitive desire to discover the sources of things 
and their destiny. In order to spiritualise the 
external impressions of existence, the Islamic 
synthesis made each phenomenon stand within a whole, 
and this whole was subject to the encompassing and 
compelling influence of Providence. The idea of 
design and purposefulness was also insisted on, in 
such a manner;as to give to man a cosmic character 
and privilege position. Furthermore, man became 
the vicegerent of God on earth, and the whole 
Creation was significant,solely in relation to man's 
purposes and desires. The celestial bodies, for 
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instance, were merely meant to be an adornment to 
the present world, and were endowed with light, in 
the service of man; and the crescents, and their 
lunar phases were simply indications of time, and 
marked out the seasons of pilgrimage. 
As a consequence of this simple conception 
of the universe as a whole, man found himself on an 
essentially new spiritual plane. One this plane, 
his experience of the world of sense impressions, 
became unifiei and at the same time unifying, and 
developed in him a sense of superiority over the 
world of phenomena. This mode of interpreting 
nature seemed to be capable of elevating and en- 
larging the consciousness of the individual, and 
thus, lifting him above the sphere of necessity and 
social self- preservation, gave him a sense of shar- 
ing in the wealth of life and of participating in 
reality. Through this relationship of man to the 
transcendental and omnipotent, man felt himself able 
to overcome, or at least to smooth away, the contrast 
between his own internal determination and the ex- 
ternal limitations imposed by his social and natural 
environment. Hence the vital and youthful energy 
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latent in the Arab race was spiritualised through 
this religious conception, which inspired the confi- 
dence of the race to shape the world towards its 
spiritual aim. The unique character of this in- 
ward appropriation of the Truth about life and 
nature, tended to bring the Muslim world into an 
intimate relation with the Divine, and to project 
an eternal complexion on to temporal thought and 
activity. Thus the conception of the Divine, as the 
central fact,and the measure of reality, gave rise to 
the feeling, that the outward life lay more less 
within the realm of the individual's capacity and 
aspirations. As a result of developing such an 
attitude towards the outward world of phenomena 
through the close union with supernatural Power, 
reality appeared to assume an inward character, and 
seemed to have more spiritual content, and less out- 
ward resistance. 
This spiritual and superior way of viewing 
things,was not merely a contemplative doctrine, but 
a vigorous life process which captured the whole of 
men's imaginations and emotions. At the same time 
the idea of emphasizing nature's relation to God as 
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a divine gift to man, lent nature more life and 
splendour, and inspired men to think more highly 
of their relation to the universe as a whole, thus 
inducing them to place a higher value on their 
personal conduct and decisions. On this level of 
man's spiritual superiority over nature, the stan- 
dard of his conduct and decisions, was related, 
not to the outward necessity of collective and 
compulsive self- preservation, but to the inward 
and personal experience of spiritual freedom. 
Thus conceived, Nature became, or appeared 
to become more responsive, and accomodating to 
man's desires and apprehensions. This contributed 
on the one hand towards the process of individual- 
isation, by mitigating the necessity of communal 
strucgle against the environment. On the other 
hand it tended towards the consolidation of the 
supra- tribal society,by creating on the average 
level of life, a cultural sentiment within the 
common thought - world. In this way a new freedom, 
and a new independence were acquired by the in- 
dividual, and outward existence seemed to him - 
through his relation to the supernatural - less 
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obscure, and more imbued with possibilities. In its 
representation of man's relationship with Nature, 
Islam was not unaware of the other side of the 
picture. Just as the favour of Nature was attain- 
able through Divine grace, so also the forces of 
Nature were represented as a constant threat to 
the unbeliever, or the potential transgressor. 
And so Islam, in its familiar capacity for 
reconciliation, had answered and given expression to 
man's inherent ambivalent attitude towards Nature. 
That is to say, by spiritualising the two deep - 
rooted and antithetical characteristics of fear,and 
hope,in man, the new religion had placed these 
within the comprehensive synthesis of man's relation 
to the Divine. 
Besides raising the standard of spiritual 
existence through such a sympathetic relationship 
with Nature the new religion extended its inner 
synthesis to embrace the world of history. Islam, 
as a religion, had undertaken the task of trans- 
ferring the conception of history from the sphere 
of tribal narrative and collective emotionalism, to 
a realm of a timeless and spiritual order. Instead 
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of relating the past to the present, in such a 
manner as to preserve the esoteric continuity and 
to provide the collective memory with idealised 
deeds of the ancestors,and their glorified heroism, 
Islam shifted the emphasis to the spiritual univers- 
ality of the world's history as a whole. As the 
inspired author of the new culture, Islam made the 
attempt to liberate the emotions of its adherents 
from passionate confinement to outward effects and 
impressions, and so to detach their present, from 
the accidental character of the past. With the 
power of the spoken word, and highly dramatic 
exposition, Islam succeeded in elevating the his- 
torical sense to a spiritual universality, and in 
converting history into a spiritual whole, with a 
moral and eschatological significance. In such a 
manner the content of history was spiritually 
reviewed, and the past gathered together into a 
whole, so as to be inwardly experienced by each 
individual, as well as at the same time contributing 
towards the inner unity of the rising society. 
As a religious order of life, motivated by 
life -impulse towards unity, movement,and expansion, 
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Islam turned to history, which it presented as a 
moral support, inspiring power within its own 
sphere of reality. Hence the picture of the past 
had assumed a different position and taken on a 
different complexion,in complete accordance with 
the nature of the new religion. The conception of 
history was transposed from the collective re- 
presentation of tribal existence,to the realm of 
universal and comprehensive relationships, centred 
around God and his dealings with man. In this way 
imparted a significance and 
vitality to the content and structure of the past. 
Responding to the same tendency of spiritual in- 
dividualisation, Islam from the very beginning in- 
clined to uproot the individual from the atmosphere 
of collective associations,which had the effect in 
pre -Islamic times, of holding him fast against his 
own personal dispositions and impulses. In con - 
structing the inner world, which was conceived and 
presented as, the standard of the good and the true, 
the new religion made the attempt to wave aside the 
tribal traditions with their confined and limited 
communal sentiments. This recession of the pre- 
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Islarnic mode of historical valuation, resulted in 
a psychological vacuum, which, however, was filled 
and compensated for by the spiritual reconstruction 
of history. In such a way the function of history 
was raised to the level of an open society, and 
directed towards seizing the vital centre of the 
past, and offering it, as a living present charged 
with content, inspiration, and demands. Instead 
of being conceived of. as a pale and shadowy chain 
of sequences, the movement of the world's history 
had been so moralized and given such a clear 
lation_that it secured an eternal element in the 
core of the present life. By seeking the whole in 
the particular, Islam seemed to have re- diverted 
history into the realm of personal life, thus mak- 
ing it capable of being individually experienced and 
inwardly assimilated. Rejecting the esoteric history 
of the closed tribal life, with its passionate and 
exciting associations, Islam turned to the universal 
content of history and, concentrating upon this 
material, reproduced it in such a manner as to 
provide its adherents with new impulses and a new 
ideology. The pre- Islamic idealisation of ancestral 
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deeds and tribal deities, was replaced by the 
conception of the world as the manifestation of 
one Divine Will, peimeating the course of history, 
moulding and remoulding its happenings and events. 
This religious representation, according to which 
history appeared to be the miraculous activity of 
one -riedhe omnipotent God, imparted to human life a 
considerable spiritual meaning, and infinite value. 
Further, this way of looking upon history as a 
movement towards indissoluble unity, under the 
supreme reign of one Divine Will, had the effect 
of projecting on the past, a permanent character 
and an irresistible moral purpose. The occurrences 
of the past were explained as God working in the 
universe for the benefit of man, and the world of 
existence as being pervaded by this Divine purpose, 
awakening the whole of life and stirring it to 
activity. God stretched the Heaven and founded the 
Earth, simply and solely to be worshippped by all 
His creatures therein, including man, whose sin and 
fall(l)constituted the central theme for the drama 
1) This refers to the specifically Islamic repre- 
sentation of this universal theme. 
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of history, and explained the causality of good 
and evil,in terms of the inter -relation of human 
with Divine. In the light of this interpretation, 
history seemed to unfold, through and through, a 
continuous challenge and conflict between Good1as 
Divine Will, and Evil.,as human impulse. The world 
of man with its value and significance became, 
through this conception of history, a co- operation 
in a great movement of the universe towards advanc- 
ing life and reconciling man to the will of his 
Creator. History - with the power of the whole 
operating within it - was looked upon as witness to 
Divine Truth and to the ultimate triumph of good 
over evil, and at the same time witness to the 
ruthless elimination of evil- doers. God was just 
and omnibenevolent, but at the same time stern and 
omnipotent. He delegated His Divine message to the 
prophets, but not infrequently prophets were 
rejected, and scorned by their peoples. When ulti- 
mately people overstepped the moral confines set by 
their Creator, and evil seemed to depress the level 
of life, then the will of God interfered, the 
Divine revenge descended, and the prophets were 
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witness to the fate of evil and of all trans- 
gressors. 
By reproducing and revitalising this his- 
torical material, Islam was indirectly expressing 
its own character and disposition,and exposing the 
predominant features that it had in common with the 
Hebrew ethos and heritage. The central character- 
istic of this Hebrew background was, in the main 
the combination of inward conception of life with 
the assimilation of outward reality under one 
religious order, and one spiritual synthesis. This 
religious order presented life as a whole, and 
placed the individual within the firm structure of 
a spiritually closed co::ìmunity. The present world 
of immediate existence, and the elements furnished 
within it, by nature, constituted for man the only 
possible sphere of his movement, activity and 
aspiration. Life, according to this Hebrew repre- 
sentation, was the focus around which the relation 
of man to God centred: man, as privileged being, 
capable of improving and advancing the world, God, 
as omnipotent and omniscient moral guardian and 
authority. Such a conception was largely in 
harmony with the spirit of Islam, as a religion of 
movement and actuality, with the inner motive force 
of a theo- centric view of the universe. 
In this historical perspective, Islam con- 
ceived of life - with its rich possibilities, and 
with its Divine judgement over man's destiny - as 
the domain, and the only domain, of man's ambitions 
and expectations. Human nature, in both its limited 
capacity and its unlimited aspiration, was given 
full expression and dramatic representation. And 
thus, by taking over the task of literary presenta- 
tion, from poetry, and communal folk -lore, and under- 
taking the function of social dramatic idealisation, 
Islam found in Hebrew material, with its imagina- 
tive and spiritual anneal, the answer to, and ex- 
pression of, the constant human propensities and 
emotions. As the founder of a new culture, Islam 
demanded a new dramatised ideal, to sustain and 
nourish the psychical life of man, just as much in 
times of pain, and actual affliction, as in times 
of joy and happy attachment;to the content of 
reality. In this theocentric realm of history, 
Islam with its characteristic exposition, disclosed 
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Abraham - with his exalted emotional appeal to all 
contemporary Christians, Jews, and Heathen - as the 
Father and the knight of the Faith. His supreme 
confidence in maintaining his hope and desire for 
begetting was the highest instance of man overcom- 
ing the inevitable nature of things through his 
relationship to the Divine. The story of the sacri- 
fice, with its mortifying ordeal, represented the 
sublime triumph of the faithful soul, over his 
dearest sentiments and affections,in the face of 
the Divine command. In a different vein, Job stood 
for human suffering, in its extreme form, and 
exemplified a Godlike despair)when man became 
afflicted in the innermost centre of his being. 
Further, the disposition of Islam towards outward 
reality, and its tendency to place the forces of 
nature in an intimate and fruitful relationship to 
the invisible world of the Divine, found in the 
story of David and Solomon, an impressive theme for 
the inherent human dream and ambition of attaining 
control and mastery over nature. They towered high 
in the dramatised Quranic exposition, as two con- 
spicuous figures who, through Divine favour, mastered 
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natural phenomena and acquired a miraculous power 
over the immediate world of existence and its 
elements. The life content, in its attraction and 
splendour, was displayed in the story of these two 
Hebrew prophets, in order to offer nourishment to 
human fantasy and imagination, in its craving to 
overcome the resistence of the outer world, and to 
annihilate the feeling of distance - as well as to 
satisfy the human longing for Divine wisdom and 
justice on earth. Again the story of Moses, with 
its Godlike struggle against long- established and 
tenacious authority, bore a strong analogy to the 
situation of Islam in the process of construction, 
and therefore constituted the most frequent theme 
of the Quranic exposition of History. The recon- 
ciliatory attitude of Islam, and its impulse to- 
wards presenting the immediate world as within 
man's spiritual sphere, inclined it to form its 
conception of History mainly on this Hebrew mater- 
ial, which made the relationship of man to God; the 
principal means of achieving consciousness of 
superiority over the cycle of existence. This his -' 
torical perspective had the effect of directing 
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the restless sentiments and activities, towards a 
spiritual unity, and thus integrating and awakening 
many of the otherwise scattered and latent forces. 
It also had the effect of sapping the morale of the 
opponents of the new religion, by perpetuating the 
conviction that the future was on the side of God, 
in spite of all outward resistance, and adverse 
circumstances. The Hebrew conception of history as 
a causal order, with its concentration of all isola- 
ted events, had the effect of answering the need of 
Islam, as a new religion, for a comprehensive unity 
and weaving together of all natural phenomena, of 
eternal and temporal, human and Divine, within one 
spiritual scheme, and into a relationship of reci- 
procal and sympathetic activity. This Hebrew back- 
ground also met the demand of Islam for the awaken- 
ing, in its adherents, of the impulse of conceiving 
the world as a whole - a characteristic of every 
spiritual or religious movement. In this way the 
Hebrew theocentric scheme of the universe, with its 
cosmic and moral significance to the new religion, 
constituted the positive side of Islam, by accept- 
ing and cherishing the present life as the sphere of 
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inter -relation between man and God, and by emphasiz- 
ing the life impulse in its originative power and 
determined attachment to the immediate world of 
existence. These two prominent features of the 
Hebrew culture; on the one side, regarding nature 
as the subject- matter of man's interest, and his 
sphere of aspirations and activities, and on the 
other, viewing history as God's dealings with man - 
these two features harmonised with the motive forces 
of Islam, to strengthen its tendency of enriching 
life and enlarging the scope of human activity. 
The affirmation of life through such a theocratic 
conception of nature and history contributed like- 
wise towards the inner synthesis of the new religion, 
and thereby provided the newly unified adherents of 
Islam with a well- defined character, and with a 
consciousness of superiority to external resistance 
and the outward world of experience. With this all- 
embracing synthesis capable of overcoming the prev- 
ious antithetical notions about nature and history, 
Islam succeeded in spiritualising the inner determin- 
ation of its adherents and in elevating their in- 
centives and potentialities,to the plane of a 
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comprehensive and universal scheme of relationship. 
By clearing the field of the contradictory 
and antithetical notions about Nature and History, 
or rather by reconstructing and vitalising the 
spiritual elements in them, Islam developed the 
impulse towards a universally valid standard of 
valuation,superior to the independent conceptions 
of tribal life - each with its own religious views 
and convictions This Islamic conception of God, 
with his omnipotence in the realm of nature and 
his absolute righteousness in the sphere of history, 
rose to the new demand for spiritual unity, and at 
the same time, operated to increase for man the 
possibilities of Providence. Meanwhile, this con- 
ception, in its function of psychical unification, 
assisted Islam in the task of breaking down the 
tribal barriers and placing all individuals on the 
same level of spiritual right and duty, as well as 
inspiring the human mind with a clear vision of 
theocratic unity and moral equality. Such emphasis 
on a spiritual equality had the effect of enlarging 
human sympathy and broadening man's imagination, so 
as to be capable of realising the actual experience 
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of others. The idea of one righteous God in nature 
and history, as one all -embracing moral Providence, 
tended to develop man's imagination and sympathy in 
such a manner, as to enable him to appreciate 
spiritual facts and causes, and to grasp the notion 
of moral equality in its Divine meaning and sig- 
nificance. In the face of one common fate engen- 
dered by spiritual unity, the mutual tribal hatreds 
and ferocities, envies and rancours, were trans- 
ferred to the enemy of the new faith. Henceforth 
the principle of valuation became in this way theo- 
centric, working from within outwardly, and deter- 
mined by,and related to,one moral Patron and Author- 
ity. This liberation from the world of first 
appearances with the spiritual individualism result- 
ing therefrom, was to a great extent the source of 
psychical energy and moral regeneration. 
History, as the divine drama of moral conflict, 
stimulated in the inner synthesis of Islam, a new 
mode of valuation, mitigated the compulsive and 
commanding character of communal customs, and im- 
parted to the past a new moral depth and spiritual 
content. The past became for the Muslim world a 
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long struggle between the will of God and the will 
of man - the former tending towards Good and Unity, 
the latter towards Evil and Transgression. Within 
the Hebrew world of history as presented by Islam, 
each Prophet rose against a certain type of human 
evil, and made the attempt to reconcile the two 
wills, thus bringing man into unity and harmony with 
the Lord of wrath and vengeance.in this Hebrew 
world, was the stage - and the only stage - on which 
this moral conflict between two wills, human and 
Divine, was performed, and the earthly society 
alone was subject to this Divine scheme of reward 
and punishment. Hence the material world, with its 
content, immediate impressions and sense experience, 
constituted for the Hebrews the main theme of man's 
relationship with the Divine. Elemental catastrophe, 
subjugation to the enemy, or the elimination of 
transgressors, and setting up of a new society on 
earth, were usually the constant threat, if not the 
actual and final vengeance of the righteous and 
moral Guardian of the Universe. 
Although the Hebrew culture was exclusively 
religious, the hereafter and the Day of Judgement 
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had hardly any significance, the whole emphasis 
being placed in,and attached to the present world 
of experience. The life of the soul was looked 
at from a communal standpoint, and in this Hebrew 
scheme of spiritual collectivism, any breach of the 
unity of the group, was regarded as a grievous 
social sin, and a deadly threat to the moral and 
religious order. Since the doctrine of the immort- 
ality of the soul hardly existed among the earlier 
Hebrews, the individual had no unique moral being 
and did not seem to enjoy an independent religious 
fate, apart from that of his community. Although 
accepting the Hebrew vision of history and confirm- 
ing and reproducing its moral and religious orienta- 
towards patt of its cul 
tion/ the miraculgus,7isam procee ed further in 
the direction of developing spiritual individualism 
through an insistence on the immortality of the 
human soul. By adopting and developing from the 
outset the doctrine of the immortality of the soul, 
Islam Made the concept of the Last Day, or the Day 
of Judgement,the fundamental theme of its eschatology. 
This doctrine of immortality with its characteristic 
Islamic exposition had a bearing on the problem of 
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morality ,in so far as it assisted the process of 
spiritual individualisation and tended to liberate 
moral consciousness from communal pressure and out- 
ward necessity. It is obvious that the consequence 
of elaborating and emphasizing such a doctrine was 
to assist the impulse towards moral independence, 
personal decision, and spiritual freedom. Setting 
itself against the confining and limiting communal 
sentiments, Islam enlarged upon this doctrine of 
the Day of Judgement with its implied spiritual 
individuality, which was given clear and decisive 
expression in this ty-pical verse: - 
"On the day when a man shall flee from 
his brother, 
From his mother and his father, 
And from his wife and sons, 
Each man that day will have his own 
preoccupying affairs." 
By enlarging upon the concept of resurrec- 
tion, Islam was giving expression, and at the same 
time recognition, to the negative side of human 
life, so as to raise man above the doubts and 
necessities of the existing situation and the tem- 
poral circumstances of the new religion. Besides 
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developing the direct relationship of man with 
reality, representing history as the miraculous 
triumph of the Divine Will over the will of man, 
nature as mants proper sphere of activity and the 
field of divine retribution - besides all this, 
Islam was keenly aware of death and of its spiri- 
tual impact on the human mind and imagination. The 
idea of death, with its eschatological significance 
and its inherent and overwhelming effect on human 
emotions, assisted Islam in the task of construct- 
ing the inner world with its spiritual synthesis, 
based on the three main conceptions of nature, 
history, and death. While serving as a unifying 
spiritual conception, the idea of death, together 
with reflection upon its associations, constituted 
the conspicuous feature of the independent inner 
world of the Islamic synthesis. In the harmony 
with the Hebrew ethos and disposition, as well as 
with the Hebrew spiritual attitude towards the 
material world - with its tendency to enrich, aug- 
ment, and cherish the present life - Islam affirmed 
the meaning and value of immediate reality. Never- 
theless, in the face of the rigid character of fate, 
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of the outward necessities and resistance, the new 
religion inclined to mitigate the affirmative dis- 
position towards lif e,by dwelling on the concept of 
death ,as an inexhaustible source of spiritual re- 
flection and self- composure for the soul of the 
individual. The spiritual materialism round which 
the Hebrew mode of valuation revolved, constituted 
the affirmative aspect of the new religion, and 
harmonised with Islam,in its tendency to increase 
the vigour of life and to enrich its possibilities 
of power and superiority within the Divinely pre- 
scribed boundaries. Although Islam developed this 
direct relationship to the immediate reality with 
its determined attachment to the present world, yet 
at the same time it departed from the Hebrew back- 
ground, and to a considerable extent,negated life 
by concentrating upon death as an eschatological 
theme and independent fate for the individual soul. 
As a theocratic order based upon "spiritual unity" 
rather than upon "group -soul," and also as a reli- 
gion of unified forces, disposed towards power and 
domination, Islam affirmed life in so far as the 
outward resistance permitted such affirmation, while 
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tending to emphasize and develop the idea of death 
and the insignificance of immediate existence, in 
the face of human despair and frustration. Although 
this dual attitude resulted in a division of exis- 
tence, and a dichotomy within the spiritual synthe- 
sis of Islam, it had the effect of answering 
psychologically, to the human problem of fate 
and freedom - or, rather, of spiritually alleviat- 
ing the situation of man between the dispensation 
of fate,and the pressure of passions and desires. 
The active relationship of Islam towards 
reality, together with its acceptance of the immed- 
iate world, revealed the positive tendency of the 
new religion to regard the present life as man's 
domain of ambitions, effort and joyful achievement. 
In this way, Islam inclined to raise nature, and 
elevate natural existence,to a spiritual plane, 
thus spiritualising human desire and passion with- 
in Divinely prescribed moral limits - rather than 
rejecting such desires altogether, and thereby 
reducing the vigour of life,and escaping from its 
struggles and necessities. Hence, by incorporat- 
ing human desires within the spiritual order and 
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religious scheme, instead of eliminating them by 
separating man entirely from nature, and demanding 
his joyous and absolute withdrawal within the in- 
dividual soul, the new religion gave recognition to 
the two opposed impulses inherent in man as a natural, 
and at the same time ,spiritual being. On the one side 
there was man's natural existence with its outer 
world, and its domain of self- denial; Islam solved 
this enigmatic situation by maintaining a balance 
between freedom and necessity. In its reconcilia- 
tory capacity, Islam allowed each of the two con- 
flicting impulses in man its weight, that is to say, 
it recognised man, both as a social being belonging 
to nature,and as an individual being,endowed with 
a spiritual tendency and cosmic character. These 
two conflicting impulses constituted the two elements 
inherent in human nature - the "existential "(l) tend- 
ency of assimilating, and affirming the outward 
1) The term existential in this context,has no conn- 
ection with the doctrine of Existentialism. It 
indicates the disposition towards the immediate 
form of existence, and the relationship of man to 
his immediate environment,in contrast to the in- 
ward and - spiritual independence. 
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reality of first appearance, and the "mystical" 
tendency of conceiving and comprehending the world 
as a whole. Each of the two tendencies was recog- 
nised and developed by the new religion, with its 
varied and actual experience in the process of con - 
struction1and the opportunity thereby afforded, of 
experiencing and expressing different and various 
human modes and dispositions. The existential 
element of the Islamic synthesis, with its spiritua- 
lased conception of history and nature, reflected 
the vigorous and militant feature of the new 
religion, and thus tended to present the Divine 
as the Lord of wrath and vengeance. Furthermore, 
this existential tendency, with its overflowing 
energy, and newly unified forces motivated by a 
desire for more objective and extensive experience 
a desire which had not been exhausted by the strain 
of previous civilization - this tendency gave Islam 
the impetus towards theocratic advance and expansion. 
But while the existential element constituted the 
Islamic unity, in its expanding and vigorous form; 
the mystical element constituted the nucleus of 
spiritual individuality and self- concentration, and 
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thus presented the Divine as the Lord of mercy, 
compassion and forgiveness. The first tendency 
inclined to conceive of God as a transcendental and 
merciless moral guardian, whereas the second tendency, 
conceived of Him rather as an immanent Being, per- 
meating life with Divine grace and loving kindness, 
the source of joyous independence, and firm tranquill- 
ity. 
In response to the existing situation and to 
the possibilities it offered, the inner determina- 
tion of this positive tendency towards outward 
reality, exhausted itself in the process of unfold- 
ing these possibilities, especially in the Islamic 
phase of theocratic expansion and domination. This 
inner determination of the uprising society was 
stimulated by the vacillating resistance of the 
immediate environment. Hence the pessimism which 
usually results from the inner determination being 
overshadowed and thwarted by external resistance 
or else frustrated by the overpowering strain of a 
declining civilization - had no place within the 
Islamic synthesis in its youthful and energetic 
stage of construction. The absence of such pessimism 
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in the rise of Islam (except in passing phases) 
resulted in an optimistic group attitude, and at 
the same time, had the effect of inclining the new 
religion to lay the main exphasis upon the human 
will. Through this affirmative tendency of Islam, 
with its vigorous and militant features)and its 
impulse towards the outward possibilities, the new 
religion inclined to emphasize the freedom of the 
human will, and individual spiritual responsibility. 
Confronted by no rigid resistance, this positive 
tendency inspired the adherents of Islam, and pro- 
vided them with firm confidence, spiritual optimismp, 
aid volitional freedom, thus giving them the moti- 
vation and impetus to impose their unifying inner 
synthesis. Meanwhile, such a tendency, with its 
inner motivation and outward aspiration, its spiri- 
tual optimism and firm confidence,in the contribu- 
tion of human volition to the Divine cause, consti- 
tuted the theocratic hopes and ideals, and reflected 
the supra- tribal unity, in its ambitious and univer- 
sal form. In this respect, by imposing such unity 
through its positive tendency, the new religion 
was enlarging and extending the sphere of its 
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spiritual synthesis. In this way it imposed the 
acceptance of a timeless standard, and thereby 
broadened the scope of human sympathy and the 
sanctity of the human soul, so as to raise the 
group- attitude and group morality to the level of 
spiritual relationships. Despite the commercial 
environment, with its multiplied points of contact, 
the Islamic synthesis did not have the advantage 
of any previous unifying principle /of a national 
or political nature, capable of overcoming the 
fierce tribal struggle over the possibilities of 
subsistence and of Paving the way for the mutual 
vision of responsibility and moral attitude in 
group relations. 
Hence the formative task of this positive 
tendency towards expansion and the natural form of 
existence,resulted in charging the inner synthesis 
of the new feligion with the imperative and supreme 
value of social unification,a nd the comprehensive 
cohesive principle. Thus the affirmative optimism 
of Islam, with its powerful inner motivation, and 
the absence of effective resistance, assisted this 
tendency in the task of realising itself, and of 
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unfolding the actual possibilities of theocratic 
influence and autonomy. Motivated by an inner 
relation to reality and strengthened through the 
external opportunitiesjsuch a unity was at first 
the major demand of the new religion, to enable its 
existential aspect to overcome the existing contra- 
dictions, by assuming the religious and theocratic 
privilegepoffered by the growing consciousness of 
the need for a comprehensive synthesis and all - 
embracing conviction. As a life-movement actuated 
by spiritualised energy)and directed by a unifying 
principle, this positive tendency of Islam was 
capable of extending the theocratic influence over 
the whole of existence, and of elevating itself 
above the prevailing antitheses. Emerging and 
developin:7 with no unifying principle in the environ- 
mental background, this positive tendency of the new 
religion appeared to justify its militant features, 
and at the same time its extreme insistence upon 
the sense of unity, while imparting to the unifying 
faith such a value, and in such a manner, as to make 
a 
it/dominant part of each individual's consciousness. 
Thus the need to unify the whole through the mani- 
festation of the inner synthesis in each, appeared 
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to justify the new religion in the unfolding of 
its existential ambition and aspiration by means 
of forceful expansion and the superimposing 
the universal validity of its new faith and 
viction. 
national 




sentiment on which to build, Islam, as 
a religion of spiritual guidance and formative 
force, was most decisive in its demand for unity, 
and thus tended to impart a specific form to the 
inner reality of man,so as to secure the foundation 
of unified effort, psychical structure, and exten- 
sive movement. Furthermore, in order to 
date the emerging society and its inward 




communal pattern, the new religion most emphati- 
cally regarded any breach of unity, in thezorm 
of apostasy, or polytheistic notions, as the 
cardinal and unforgivable sin. In the sight of 
the new religion, such a breach of unity was so 
grievous and significant as to justify the theocracy 
in removing the protection of authority from the 
spiritual immunity, and moral sanctity of the in- 
dividual's life and property. Hence, with the 
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theocentric conception of life as a motive force, 
the existential trend of Islam towards outward 
expansion succeeded in compelling the attainment 
of inner unity, and thus replacing the external 
unification of the closed patterns,by a universal 
valuation and spiritual standard. The movement 
towards outward reality, was characterised by exis- 
tence in time)and extension in space, at the same 
time as it was motivated by an inner synthesis, 
but the manifestation of so positive a movement 
appeared to ex_)ress in the new religion,the sub- 
mission of the inward, to the outward, and the sub- 
ordination of the eternal element,to the temporal. 
Thus the permanent element, with its timeless 
standard and infinite valuation, was charged with 
the task of movement and change,necessitated by 
theocratic advance and expansion. Hence self - 
concentration was outweighed by self -expansion, 
and inner synthesis overshadowed by outward achieve- 
ment. 
Besides constituting the dynamic element 
of the new religion, this positive tendency pro- 
jected its own features and complexion on to the 
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Hereafter, and sought to represent the doctrine 
of the Last Judgement in such a manner as to 
strengthen its own motive forces. It represented 
the other world as a sensuous picture, extending 
to it the mode of natural existence. In this 
way the doctrine of the Last Judgement largely 
contributed towards the spiritual motivation of 
the positive characteristics of Islam,in the stage 
of its dynamic expansion, popularising the Here- 
after as an alternative,or second opportunity 
to the present world of first appearance and sense 
impression. Hence by spiritualising the motiva- 
tion and by releasing and unifying the elemental 
forces and energy of the closed collective pattern, 
this dynamic tendency advanced the frontier of 
Islamic theocracy, and at the same time imparted 
to that advancement,a moral character and spiritual 
content. With this theocratic conception of the 
immediate world characteristic of the Hebrew 
culture, enlarged and augmented by Islamic eschat 
ologyland the doctrine of the Last Judgement, the 
new religion exploited to the fullest, its out- 
ward possibilities and exhausted its abundant 
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energies. This rapid dynamic expansion had the 
effect of waiving aside the conflicting notions, 
and imposing the Islamic synthesis, with its time- 
less standard and spiritual valuation. Besides 
achieving material advancement and spatial expan- 
sion, this theocracy succeeded in extending the 
sphere of human sympathy,enlarging the circle of 
spiritual dignity, and enlarging the scope of the 
religious sanctity of the individual soul. With 
its inner synthesis imposed upon outward existence, 
Islam strengthened the groundwork of moral appre- 
hension, basing the standard of human relationships, 
on a spiritual foundation and firm conviction. 
Hence, in its existential tendency, and unifying 
character, the new religion was a historical 
mutation, and a breach in the continuity of the 
form of human relationships and social structure. 
By detaching man from the narrow and closed 
pattern of immediate self -preservation, and eleva- 
ting him to a plane of wider vision and inward 
unification, his standard of valuation was trans- 
ferred from outer,to inner being, and thereby 
deeply rooted in religious conviction, and imaginative]y 
69 
extended beyond the limited scope of irr,rnediate 
existence. The ultimate value came to be suiritual- 
ised, and the criteria of conduct related to the 
invisible realm of Divine essence, thus imparting 
to the moral reality a comprehensive and meta- 
physical nature, at the same time,enlarging its 
sphere and endowing it with universal validity. 
Although spiritualising the form of the moral 
reality and extending its basis in human sympathy, 
Islam seemed largely to preserve the content of 
that reality retaining its emotional foundation 
and traiditional strength)in order to consolidate 
the new ethical structure. Responding to the 
Hebrew background and its orientation towards the 
world of first appearance, and at the same time 
conditioned by the impulsive nature of its own 
unified forces, Islam tended to spiritualise par- 
ticularly the positive features of the moral 
reality, and to elevate militant self -preservation,' 
to the plane of spiritual self -affirmation and 
religious expansion. Such a transformation 
assisted the new religion in releasing the spiri- 
tualised energy, with the result of imposing a 
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comprehensive theocracy, with its religious 
standard, and mode of valuation. 
Assuming a unifed character in the face of 
divided and incoherent resistance, this spiritual 
i sed energy, with its youthful impetus, was cap- 
able of extending the ambitious theocracy, and 
thereby of imparting to the merging circles of 
tribalism;a consciousness of superiority and 
theocentric fraternity1based upon the dignity of 
the individual soul,and the sanctity of human 
life. As a consequence of such super -imposed 
unification, the moral reality was largely diverted 
of its collective features.. thus becoming spiritu- 
ally individualised-and was able to integrate 
individual relationships within the theocratic 
pattern. This process of individualisation, with 
its actual semi -urbanisation, resulted in dis- 
solving the traditional regulative and self - 
evident customs. Hence the process gave rise to 
what may be termed "spiritual authoritarianism," 
and in the course of time,culminated in the four 
eminent Schools of theocentric_ jurisdiction. At 
the birth of the new religion, the moral consciousness 
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and aspiration were so highly developed - as is re- 
vealed through the maturity of the contemporary 
poetic expression with its ethical appeal - so as to 
accept and appreciate the ethical inspiration of 
Islam, especially in its z]ystical tendency, and spiri- 
tual freedom of self- concentration and comprehensive 
vision. Nevertheless, the positive tendency of Islam, 
as subject to the theocratic influence, and to the 
power of actuality, was ethically constrained by the 
necessity of compromising with long -established 
norms and procedures. While heightening and enrich 
ing the ethical consciousness by the religious sense 
of dignified unity, Islam as a theocracy was con- 
fined to, and influenced by, inter -tribal moral 
limitations. It thus tended to apply social modi- 
fications and spiritual sanctions to its own en- 
lightened morals and conventions, in order to achieve 
an Islamic character and complexion. 
The conception of justice, in the sphere 
of theocratic authority and Divine sanction, was 
largely in harmony with the existing mode of valu- 
ation and the moral sensitivity, as expressed 
in the maturity of the ethical phraseology, a?a4 
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and its humane and emotionalappeal. But instead 
of its being applied within the narrow and closed 
tribal circles of outward relations, Islam elevated 
the conception of justice to the level of universal 
application, and extended its validity with a more 
enlightened vision, and comprehensive imagination. 
However, while recognising the limited human ideals 
and moral limitations under the pressure of practi- 
cal necessity,and within the boundaries of the in- 
stitutional patterns, the theocracy of the new 
religion tended to compensate for such actual 
limitation1by projecting the utopian conception 
of justice on to the Hereafter, and by setting 
therein the ideals of absolute equality, and Divine 
equity. Besides being an actual necessity, the 
acceptance of this moral reality by Islam - with 
sriritualisation of its form, and universalisation 
of its content - served to maintain a sense of 
continuity with respect to outward procedure, thus 
preserving moral stability along with its conven- 
tional support. As a part of the inter- tribal 
psychical structure, the institution of slavery, 
came to be accepted and recognised,by the new 
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religion, ano at the same time given theocratic 
sanction. But while accepting and recognising the 
institutional content, the form was spiritualised, 
and the act of manumission was charged with a high 
ethical spiritual and religious value. 
Hence the inherent attitude towards life, 
with its quantum of energy, remained at the birth 
of the new religion, the main factor in determining 
the scheme of values, and in reconciling spiritual 
ideals to actual necessity, and to existing norms. 
Such reconciliation, with its Divine sanction and 
theocratic authority, came to be the ultimate 
source, and supreme reference4for the moral reality 
of Islam, and thus accidental precedents became, 
in the course of ti_rie, universal and permanent. 
Although inward and spiritual in character and 
authority, such universalised precedents were 
subject to outward influence, and to the merely 
human, and in a large measure reflected the strain 
exerted by parochial necessities of the formative 
stage, upon the freedom of the religious ideals of 
Islam. In this way the scheme of values, determined¡ 
by social compromise, and necessitated by the natural 
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existence of time and space, came to be raised by 
the new religion, to the plane of the timeless, and 
absolute. This had the effect of projecting an 
"eternal" complexion on to the "temporal ", of 
presenting the human,in the form of the Divine, 
and of accepting the positive value of self -assertion, 
to the detriment of self -judgement. In this way 
the permanent element was influenced by the transi- 
tory; and the expanding theocracy appeared to con- 
solidate its authority,by drawing upon two sources 
of human "fear" : the fear of theocratic retribu- 
tion in this lifeèand of Divine eschatology. The 
derivation of authority from these sources was 
mainly due to the character of the formative stage, 
which imparted its values to the theocracy, es- 
pecially the feature of self -assertion, this being 
translated by the theocracy into an authority based 
on the fear of God and of his vicegerent on earth. 
Having lost its authoritative pressure by the 
religious process of individualisation, dogmatic 
custom largely imparted its content, to theocratic 
justice, and thus became enforced by its eschatology, 
and its "restrictive ordinances." So considerable 
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was the collapse of traditional collective sanctions, 
as to necessitate a stringent theocratic discipline,. 
based on humiliating corporal retribution, and on 
the terrifying threat of the Islamic eschatology. 
Hence, being heavily burdened by ministering to 
the security of the spiritually individualised 
members of the new society, the theocracy was not 
allowed absolute spiritual freedom;to develop to 
"its logical conclusion" the ideal of ethical toler- 
ance, nor to establish it entirely upon the senti- 
ment of love and forgiveness. The theocracy there- 
fore tended to draw upon the sentiment of fear, 
both in the Present world,and the next, thus com- 
bining in one synthesis the nature and destiny of 
man, and at the same time reflecting the disposition 
of fear in the ruthless attributes of God, and in 
the theocratic "restrictive ordinances" 
Not only was the positive tendency of the 
new religion - as presented in its theocratic self - 
expanding and preservative activities - disposed 
towards change and movement, but its timeless mode 
of valuation was also subject to the influence of 
time. As a result of its very existence, the 
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theocracy tended to submit its practical ideal, 
to the actual necessities of the present situation 
thus exposing its moral reality,..with its cosmic 
conception and permanent character-to the world 
of change, and transience. In the formative stage 
of Islam, this resulted in exposing the Revelation 
as well as the Tradition to the process of modifi- 
cation and alteration, and hence the phenomenon 
of 'Abrogated and Abrogating" remained the mani- 
festation of the interpretation of the permanent; 
and the changing, in one inner synthesis. The con 
stráint exercised upon the permanent and timeless 
element by the transitory situation of movement 
and change, had the effect of restricting in 
practice the ideal of theocracy, and at the same 
time confining its moral freedom and aspiration 
by the limitations of outward pressure and actuality. 
As a consequence of placing the practical ideal, 
with its content of time and space, upon a founda- 
tion superior to time and space, the transitory 
content was manifest in the permanent form with 
the result that)a social ethic of the institutional 
structure was formulated under the influence of 
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immediate existence. Thus, by raising Revelation 
and Tradition to the Diane of permanent form 
/ 
and 
to the timeless realm, the practical ideal of 
theocracy came,to develop what may be termed a 
"historical fixation ", and human moral consciousness 
in the sphere of social ethics became retrospective, 
rather than,prospective. 
Such a "historical fixation ", with its 
theocratic authority, had the effect of giving the 
social ethics of the formative stage of the new 
religion, a supra -rational character; of securing 
the sanctity of its transitory content, and spiri- 
tual form, against the curiosity of human intelli- 
gence; and of protecting its continuity against the 
caprice of human emotion. Relating transitional 
happenings and immediate peculiarities to the time- 
less order, with thew historical fixation resulting 
therefrom, appeared to hinder the society, as well 
as the individual, from converting events into 
independent social and personal experience, and 
thus from advancing the practical ideal of theocratic 
jurisdiction. Moreover, the human propensity to 
idealise also exerted its influence,in transferring 
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practical morality from social and personal exper- 
ience 
/ 
to the universalised criteria of the forma- 
tive stage, and so arrested the possibilities of 
humanistic ethics,frorn being developed towards the 
reality of self- activity, and self -realisation. 
This theocratic moral reality, with its sanctified 
social structure and transitory precedents, remained 
in the realm of the supra -rational, even after the 
Mutazilite mind was set alight by the flash of 
the Greek intellect, and the question was raised 
"whether good was ordained by God because it was 
good? Or good was good because it was ordained by 
God ?" 
In spite of such isolated controversy, the 
practical ideal of theocracy continued to be retro- 
spective in outlook, and constrained by the histori- 
cal fixation. Its moral aspiration was related to, 
and dependent upon, the Revelation, Tradition, in- 
herent consensus, and - at a more liberal level - 
analogical deduction. Hence the formative stage of 
the new religion, with its dynamic expansion)and 
multiplied experiences, constituted the existential 
tendency of Islam; spiritualized and formulated the 
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ideal of social structure; sanctified the status 
of the individual within the cultural pattern, 
imposed inner unity, and finally encompassed the 
moral,with Divine form. 
Nevertheless, in seeking to maintain the 
balance between spiritual freedom,and actual 
necessity - an attempt characteristic of every 
human authority - the theocracy based the ideal 
of social ethics, upon the disposition of "fear ". 
Thus the ideal was presented as authoritarian in 
character, and metaphysical in nature, and at the 
same time, as being based upon the immediate nature 
and disposition of man. 
With its emphasis on the human will in 
the form of expanding activity, and its open recog- 
nition of the sensuous world, the existential tenden- 
cy of Islam, unfolded its characteristic nature in 
theocratic domination, thereby establishing the 
practical ideal with its positive values. But 
these positive values were conditioned by the tradi- 
tional pattern of the formative stage, and contribu- 
ted towards the mobilisation and motivation of the 
spiritualised energy, at the same time canalizing 
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this energy in the direction of self- assertion 
and self expansion. The latent antithesis of the 
new religion between the inner world of destiny, 
and the outer world of nature, remained concealed 
so long as the unified forces were apprehensive 
of the external threat, and the reactionary tribal 
challenge. However, as soon as the dynamic stage 
of expansion began to manifest the symptoms of 
exhaustion, and the spiritualised energy to degener- 
ate into conflict and sedition, the antithesis 
became apparent, and the relapse into outward 
relationships,appeared to justify division and 
schism on religious grounds,and spiritual principles. 
The solidarity of the inner and common thought - 
world was not sufficiently coherent and intense, 
to be capable of absorbing the heterogeneous 
elements,with their conflicting backgrounds and 
outlooks. Thus when the dynamic phase lost its 
momentum, and expansion exhausted the elemental 
energy of the unified forces, the emphasis came 
to be partly shifted from the positive value of 
the human will, to that of the human intellect, 
and the theocentric phase of expansion, gave way 
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to a phase of theocentric intellectualisation. The 
Phase of the dynamic will,imposed the practical 
ideal of theocracy, and established its spiritual 
authoritarianism, the phase of theocentric intellec- 
tualisation undertook the task of intellectualising 
the new faith, and reconciling its conceptual struc- 
ture to the formal logic of Greece. The inner syn- 
thesis, with its disposition towards immediate 
existence and outward activity, was not sufficiently 
self -concentrated, to withstand the tide of the 
sensuous world. In the course of a few decades of 
expanding theocracy, this inner synthesis, with its 
spiritual form of the moral reality, displayed a 
symptomatic aspect of conflict, division, indul- 
gence, and sensuality. The outward flood of wealth 
and prosperity, together with the strain of social 
individualisation, exerted its influence in dis- 
closing the dual character of, and the dichotomy 
between self -expansion and self- concentration. The 
inward foundation, was unequal to the task of resist- 
ing the outward possibilities. Hence, when the 
phase of expansion absorbed the spiritualised 
energy in the direction of self- assertion, the 
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existential tendency of Islam, degenerated into the 
sensuous world. 
This sensual current was reflected through- 
out Arabic literature, from the time of Ibn Abi Rabia) 
and later in the poetry of Abu Nuwas. The subjective 
fatigue resulting from the rapid expansion, with its 
possibilities in the sensuous world, had the effect 
of revealing the latent contrasts of human life and 
of uncovering the irrational element in social exis- 
tence. Nevertheless, along with the current of sen- 
sual indulgence, some isolated circles of sensitive 
and genuine souls 
; 
became conscious of the relaxation 
of the moral order and of the detachment from the 
inward foundation of reality. These circles made 
the attempt to deepen the inner synthesis of the 
new religion and to secure for man a firm inner 
confidence, so as to enable him to confront the 
contrasts of life, to overcome its unreasonable 
elements, and to convert the sorrow and miseries 
of existence into an inner joy and Divine tranquillity. 
This trend was given expression in the sermons of 
Al Hasan al Basri, and later in the ascetic poetry 
of Abut]. !Atahiya. 
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Disillusioned by the theocratic expansion, 
and by the violent contrasts resulting therefrom; 
disillusioned by the contradictions of life and its 
divisions and upheavals; disillusioned also by the 
contradictory demands,of the inner world and the 
immediate existence, and by the detachment from 
the inward relationship to moral reality, such 
sensitive soulsytended to draw upon the spiritual 
sources opened by the mystical and timeless tendency 
of the new religion. Here, then, the mystical 
tendency of Islam inclined towards the inner world 
of self- concentration, assuming first the form of 
asceticism, and later culminating in Islamic 
mysticism. 
The existential tendency, with its actual 
theocracy constituted the practical ideal in the 
form of theocentric authoritarianism; this mystical 
tendency, with its timeless inwardness, reflected 
the pure ideal based upon spiritual aspiration, 
ethical freedom, and love of God. While the practical 
ideal -with its fixed frame of reference- was charged 
with the task of regulating the social structure, by 
detailing the spiritual and theocratic authority, 
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the pure ideal was liberating itself from the mere- 
ly human, elevating its moral aspiration to the 
timeless plane, and grasping the permanent element 
in Revelation and Tradition. The practical ideal 
met and inspired the needs of the changing world, 
and fused the moral order, with the fear of God and 
theocratic authority, at the same time working 
the details of the authoritarian ethics)into the 
theocentric jurisdiction. The pure ideal in its 
mystical form tended to develop the tranquillity 
and peace of inner unity, self- denial and inward 
heroism, Divine love and holy affection. Raised 
above the perplexities and confusions of outward 
activities, above the conflict of powers and self- 
assertion, and above the world of desires and sen - 
was 
suality, the pure ideal oriented towards,absolute 
and spiritual reality and was capable of intensi- 
fying the inner synthesis of Islam, and of heighten 
ing its universality, so as to obliterate the con- 
trast between,Divine love,and justice. 
After exhausting the outward possibilities 
of expansion, the unified and soiritualised energy 
lapsed into the sensuous world, particularly around 
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the theocratic centres,where the fruit of theo- 
cratic expansion turned into luxury, splendour, 
and a flexible moral order. As a consequence, 
the theocentric codification - inspired by the 
practical ideal with its arrested fundamentals_ 
could possess neither administrative ingenuity, 
nor the power of self- evident custom. The strain 
of such a civilisation, with its semi - urbanised 
society, immature individualism, and severe con- 
trast between extreme austerity, and extreme 
luxury, invited the task of enlarging and deepen- 
ing the universal features of the inner synthesis 
of the new religion, and at the same time created 
the urge to seek refuge from the world of first 
appearance,in the spiritual reality of self -with- 
drawal and self- concentration. It was here that 
sensual indulgence began indirectly to contribute 
towards the virtue of piety, which found express- 
ion in the early asceticismyand later mysticism of 
Iraq, Syria and Egypt. In this manner, the dis- 
position towards eternal destiny came to consoli- 
date its demands against the disposition towards 
nature and its passionate immediacy. While 
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intellectual activity exerted itself,over the 
relation of faith to reason, formulating the con- 
ceptual structure of the Islamic synthesis, the 
self- active spiritual feature within this syn- 
thesiE, assumed the position of negating the 
immediate world and purifying the timeless and 
permanent, of the effect of the particular and 
changing until the two strains converged in the 
mystical rationality of Al Ghazli. Meanwhile 
the heterogeneous elements in the vanquished 
lands and acquired cities, with their disillusion- 
ment and mystical traditions, also contributed 
towards the process of universalising the inward- 
ness of the new religion, and establishing its 
timeless features,upon a foundation of firm con- 
fidence and deep relationship,to the Divine 
reality. Thus the moral order was liberated from 
the practical ideal of theocracy, and elevated 
to the mystical plane of spiritual universality. 
Hence on the affirmative side of the 
religious synthesis of Islam, the transitory 
content of the moral reality,was raised to the 
plane of permanence, and given a spiritual form 
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and timeless character. Being conditioned by, 
and subjected to the outward, this transitory 
content of the moral reality converted the 
practical ideal into a static and authoritarian 
ethic, based on and actuated by,, human fear and 
apprehension. With the Hebrew conception of 
nature as the domain of Divine retribution and 
of man's activity, and with the conception of 
history as a dramatic conflict between the will 
of God, and the will of man, the existential 
tendency absorbed the outward possibilities, and 
exhausted its energy in the process of theocratic 
domination. 
On the negative side, when the contrast 
between inward motivation and outward activities, 
became apparent and violent, the pure ideal of 
the mystical tendency began to seek refuge from 
the contradictions of life, turning from nature 
to destiny, concentrating upon the spiritual 
sources, and converting their timeless elements 
into religious experience. Away from the theo- 
cratic upheavals - with their arrested ideal and 
authoritarian morality - the mystical tendency 
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conceived of life as a whole, and of God as the 
living truth,and the immanent good; absorbed itself 
in the universal feature of the moral reality, en- 
larging and extending the timeless rather than the 
transitory, and promoting the eternal,rather than 
the merely human. Unrestricted by the dictates of 
necessity,and the passionate attachment to immedi- 
ate existence, the mystical tendency possessed the 
freedom of self -activity, and the inward power of 
liberating its pure ideal),from the disposition of 
fear, basing this ideal instead,upon the close 
union with the Divine and upon the eternal element 
of love. By turning away from outward complications 
and seeking its own path through the inner relation- 
ship to the whole, and through the religious exper- 
ience of the infinity of this whole, the pure ideal 
of the mystical tendency, represented the spiritual 
rebirth of Islam. In this manner, it freed the 
Islamic synthesi.s,from the dichotomy of perman- 
ence and change, and from the immediate view of 
the world, detaching moral aspiration from the 
mere ego, and from the dictates of self- preserva- 
tion. If the existential tendency presented 
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morality as a social order; and translated the 
transitory into the permanent, thereby arresting 
the practical ideal and giving it an authoritarian 
character, the mystical tendency presented morality 
as the self -active appropriation of spiritual life, 
and as personal freedom from egotism, thus libera- 
ting the pure ideal from fear and hope, and endow- 
ing it with a universal characterioperating towards 
cosmic ideality,and holy perfection. 
Through the whole extent of the history 
of Islam, the inner foundation of morality remained 
subject to the tension and division between the 
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two ideals - the pure, with its timeless, absolute 
disposition of love, humility, and self-concentra- 
tion, and the "practical, with its universalised 
particularities, its disposition of fear and appre- 
hension, and its orientation towards the outward 
world of sense -impression. When expansion, sensuality, 
and the strain of civilisation1sapped the vitality of 
the Islamic culture - materially and spiritually - 
the pure ideal degenerated into popular "fraternities',; 
and the'rpractical ideal,into vulgar orthodoxy. Evert 
in their degenerate forms, however, both remained a 
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source of inspiration, the practical ideal under- 
lying the attitude of nostalgic optimism towards 
self -assertion, the affirmation of life, and the 
assimilation of outward existence, the pure ideal 
operating to alleviate pessimism and frustration, 
tending towards the negation of life, and towards 
the search for refuge in inner self- concentration; 
and freedom from suffering, struggle,and necessity. 
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PAR'L II. 
THE ENCOUNTER WITH WESTERN CIVILF6xTION: 
ITS SCOPE, CHARACTER AND IN1LUENU. 
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THE ENCOUNTER WITH WESTERN CIVILISATION: 
ITS SCOPE CHARACTER AND INFLUENCE 
In the preceding section, it has been 
observed that the foundation of Islamic culture 
was a two -fold synthesis, and that this synthesis 
manifested its moral energy in two ideals, namely 
the practical and the pure. Whereas the former 
was operative only within a fragment of reality, 
regulating its outward activities, the latter con- 
ceived of, and comprehended the whole reality, eleva- 
ting the element of self active spirituality to a 
place superior to time and space. iíeanwhile, the 
practical ideal was the product of the "existential" 
tendency with its theocratic expansion, and the 
pure ideal the product of the mystical tendency, 
with its spiritual self- concentration. In its 
two -fold manifestation, the inner synthesis of 
Islam was based upon the axiomatic conviction of 
the new religion, and at the same time inspired by 
the conception of life as a unified whole, as well 
as by the conception of Divine activity in the 
sphere of history and nature. And therefore the 
ultimate value behind the Islamic pattern of cul- 
ture - both in its regulative capacity and in its 
spiritual aspiration both in affirming life and in 
rejecting its sensuous world - remained theocentric 
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in character and metaphysical in nature. In this 
manner, the solidarity of the culture -pattern was 
related to,and dependent upon,the inner unity with 
its emotional organisation and theocentric mode 
of value. In the sphere of contact with the 
external world, the Islamic synthesis appeared 
to disclose or expose its existential tendency of 
self- preservation and self -assertion, thus reviv- 
ing the practical ideal. in its orthodox form and 
inspired capacity of counteracting and resisting 
the outside challenge and danger. At the same 
time, being superior to outward strife and necessity, 
the mystical tendency remained an open source of 
spiritual alleviation and popular self- withdrawal. 
In spite of internal divisions and strife, 
which left the Islamic synthesis ineffective and 
in a state of strain and passivity, the inner 
unity persisted as a unifying principle until the 
collapse of the Ottoman Fänpire,in the third decade 
of the present century. However, the encounter 
with the Western world has been the most conspicu- 
ous event in the history of the Islamic synthesis, 
has 
and/had the most effective impact on the spiritual 
structure of its cultural pattern. Although the 
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impact of this encounter has not yet decisively 
culminated in a settled form, the encounter has 
exerted an irresistible influence on the Islamic 
synthesis, and has impressed clearly discernible 
features upon its ideological tendencies. The 
process of despiritualisation, with its character- 
istic departure from traditional authority, has 
been directly and indirectly sapping the meta- 
physical foundation of the culture and has tended 
to transfer the centre of gravity) from the sub- 
jective and emotional conception of life;to the 
objective and rational organisation of society. 
Likewise, the relation of man to reality has been 
oriented towards energetic and effective contact 
with nature, and towards scientific control over 
the conditions of outward existence. The spiritual 
disposition towards the past, present, and future 
has been profoundly disturbed and distorted by 
the actual acceleration of life, by an overwhelming 
technological superiority, and by immeasurable 
wealth of knowledge and experience. Migrating 
to the Muslim world within a halo of power and 
prestige, this wealth of knowledge, experience, 
theories and counter -theories, was apt to acquire 
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an even more influential and authoritative charac- 
ter than it possessed in its native environment. 
This appears to have resulted in a disposition to 
apply to the whole of the standards of judgement 
characteristic of a certain part of the whole, 
that is to say, the power and the certainty which 
characterised the physical sciencesjcame to be 
projected on to the other departments of knowledge. 
On the theoretical side, the influence of 
Western intellectualism came to be effective, first 
by virtue of its penetrating quality and originality, 
and secondly by its close association with material 
superiority, military triumph, and ingenious 
capacity for organisation. Further, the vagueness 
and imprecision which Western intellectualism 
presented or exposed, contributed towards divid- 
ing the ideological tendency against itself, and 
towards arousing impulsive enthusiasm in one dir- 
ection, naive reaction in the other. Nevertheless, 
the source and underlying motive of the two reac- 
tions is the ambivalent attitude, of exaggerated 
enthusiasm for the West; and antipathy towards it. 
The first encounter of the Muslim world with the 
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West - or, rather, the first effective encounter, 
took the form of Western military domination, which 
stimulated in the Muslim nation the contradictory 
emotions of admiration and antipathy. As the West 
did not interfere with the ultimate conception of 
the Islamic synthesis or with the emotional organis- 
ation of its institutional pattern, the problematic 
character of this new ideology was left to be 
resolved by the climate of opinion and by the 
natural, psychological process of development. 
Hence the first attempt at Westernisation was made 
in response to the defensive position /in which the 
Muslim world was placed by virtue of Western techni- 
cal advancement, vlith its superior and overwhleming 
power. Apart from military Westernisation dictated 
by the necessity of self- preservation, the Muslim 
world remained subject to the self- suggestive 
prestige of the West, as well as to its ideological 
and social impact. 
Thus the Muslim world was placed between, 
on the one hand, History, with its spiritual 
stability, emotional authority, and self- evident 
tradition, and on the other hand, Western ideology, 
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with its brilliant achievement, profound rationality, 
and overpowering triumph. Being more accessible 
and easier of comprehension, the material side of 
Western civilisation was first to exert its influ- 
ential character, particularly in the sphere of 
militarism and in the field of economics. The 
former established for the West an unquestionable 
superiority of power, while the latter reduced the 
feeling of self -sufficiency in the Muslim world, 
and imposed upon it the necessity of recognising 
an interdependence with the outside world, thereby 
imparting a new arrangement to its internal economic 
activities. 
Besides the influence exerted on the Muslim 
mind by Western intellectualism, the Muslim world 
was forced in to close association with the West, 
by the reality of economic interdependence and 
Western military superiority. This association 
has been a principal factor in determiningthe atti- 
tude of the Muslim nation to the external world, 
and in replacing the inherent sense of superiority 
and self-sufficiency/by that of resignation and 
dependence; at the same time it has submitted the 
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non -Muslim 
Muslim relationship to the /outside world to inter- 
national charters and regulations. Hence the over- 
powering effectiveness of Western technology, and 
Western industrial and commercial ingenuity, to- 
gether with a mysterious and vague Western spirit, 
developed in the Muslim world a disposition to 
adopt the Western mode of life, not only in the 
concrete field of material advancement,but also 
in the other departments of thought and valuation. 
And here, in the sphere of thought and valuation, 
the process of Westernisation manifested its enig- 
matic character and complex nature. Here, in the 
sphere of doctrine and values, the cultural crisis 
appeared to disclose its confusions and complexities, 
and the historical situation to disclose its symp- 
toms of disorientation. If the material advance- 
ment of technology lends itself to adoption by 
virtue of its demonstrable advantages, and tangible 
effectiveness, the spiritual realm is hardly access - 
iblefby virtue of its subtlety and intangibility, 
and its imperative demand for originality. 
This historical situation has presented 
the Muslim world with the real crisis, and has 
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demonstrated the collision between culture and 
civilisation, between inner continuity and out- 
ward progress, and between the demand of reason 
and the demand of emotion. The features of this 
crisis with its conflict and inner division, can 
be discerned in the ideological formations in 
political and social life, as well as their spiri- 
tual and intellectual manifestations. The enthus- 
iastic admiration of the Muslim mind for, and its 
acceptance of, Western progress in the sphere of 
controlling nature and regulating the conditions 
of life, and at the same time its conscious or 
unconscious lamenting of the lost sense of histori- 
cal superiority and Privileged spiritual legacy, 
tended to foster this ambivalent attitude towards 
the crest, and the oscillation between self- affirma- 
tive history and the progressive present. Further- 
more, the fact of adopting the material technology 
by mere application, has tended to increase the 
impression of Western superiority, and to decrease 
the feeling of self -sufficiency - instead of pro- 
viding a joyous sense of achievement and creative 
ability (as was the case within the Western World). 
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Hence, the absence of a living synthesis 
behind the application of the material technology 
in the Muslim world, contributed towards intensi- 
fying the conflict and heightening the ambivalent 
attitude towards the new civilization. In a 
similar vein, Western intellectualism has had 
its own conditioning factors, the power of actual- 
ity and vital synthesis, behind its substantial 
development, its movement and counter -movement. 
By contrast, the Muslim world received this in- 
tellectualism without such actuality and vital 
synthesis, with the result that - in spite of its 
original character - it assumed a shadowy and life- 
less existence. Nevertheless, by virtue of its 
association with Western prestige, it produced a 
disintegrating effect on the emotional values of 
the traditional Muslim culture. 
In the Western world, the rise of the 
modern spirit,has centred round the concept of 
freedom,from the rigid mediaeval structure, and 
liberation from the traditional authority and the 
static pattern of culture. The inner continuity 
of history began to give way to the outward 
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possibilities of remoulding the world according 
to man's needs and desires. The demand for free- 
dom has been the prominent feature of the Western 
spirit - freedom of economic activity from the 
static guild organisations, and from feudalism, 
freedom of the human intellect from conceptual 
formalism, freedom of religious faith from eccles- 
iasticism, freedom of society from the State, 
freedom of the individual from society, and freedom 
of the present,, from the past. This concept of 
freedom has characterised the emergence from 
Mediaevalism and the process of releasing physical 
and mental energy, as well as the departure from 
a static culture to a dynamic civilization. Behind 
these self- active movements and counter movements, 
there has always been the Western spirit with its 
living synthesis and power of actuality. Thus the 
idea of freedom has been motivated by the enthus- 
iastic optimism towards progress, and sustained 
by the increasingly accumulating facts in the 
field of nature, in the mechanism of life, and in 
the sphere of human conduct and experience. Hence, 
through the concept of freedom, the task of religion 
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and tradition was transferred to thought and 
experience. As to the ultimate value, the 
emphasis was shifted from God to man - to man, 
capacity for thought and experience, whose 
indwelling reason, raised him so high, that he 
claimed to be the standard of valuation and the 
centre of humanistic civilization. This self - 
conscious mode of valuation inclined to place 
the dignity of man upon his presupposed reason 
and experience, while keeping his relation to 
God, and to the universe as a whole, in the spiri- 
tual background. 
On the practical side, the concept of 
freedom in the Western world came to express a 
development beyond the Mediaeval pattern, with 
its rigid limitations, its cosmic scheme of life, 
and its Divine sanction of the existing order. 
With the motive force of economic pressure and 
with the youthful spirit of enterprise, this 
concept of freedom tended to give impetus to 
the process of breaking away from the inner con- 
tinuity of history, and of revolting against any 
form of inherited privilege and sanctified authority 
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The most violent exprer_sion of this process of 
departing from inner continuity was the French 
revolution, with its impulsive determination to 
thrust aside the idea of God together with every 
sacred tradition, and to establish a humanistic 
scheme of life, with man and his self- deification 
in the centre of the picture. This eventful 
movement, with its dynamic motives and capacity 
for rationalisation, represented the transition 
from Divine sanction of the culture pattern:to 
human rationality, and from the rigid and closed 
social scheme,to the open social pattern of 
laisser faire and liberal enterprise. The psycho- 
logical vacuum resulting from such a process of 
uprooting man from his inward conception of life 
as a whole, was to a considerable extent compen- 
sated fort by the joyful sense of emancipation 
from the fixed structure of history, by the equal 
opportunity of achievement, by the feeling of 
the victory over the authoritative tradition, 
by technical superiority over nature, and by the 
Proud consciousness of power over the outward 
conditions of existence. Furthermore, although 
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the sense of security inspired by the religious 
conception, - with its stability of permanence 
and unquestionable conviction - had been lost, 
a substitute was found in the political sanctity 
projected on to the state constitution, with its 
rationalistic sanction of "social contract" and 
"general will ". Thus the transition from reli- 
gous synthesis to political synthesis was facili- 
tated, on the one hand by capitalistic expansion 
and accomplishment, and on the other by the self - 
active Western voluntarism and philosophy. With 
the Christian mode of valuation in the background, 
the Western inind has been drawing upon the rich 
and fertile sources of the Greco -Roman heritage. 
While the pragmatic attitude - bequeathed to the 
Western mind by the Roman disposition assisted 
the democratic institution in the task of command- 
ing civic reverence and responsibility: the 
development and elaboration of the Greek attitude 
of aesthetic contemplation - with its world of 
rationalism and idealism - contributed towards 
the elevation of man to the semi -spiritual plane, 
and towards placing the sanctity of the political 
constitution upon the dignity of man as a rational 
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being. Hence political morality was ideologi- 
cally formulated in the liberal principle of 
Bentham, and in "the greatest happiness of the 
greatest number" through the protection of free- 
dom, equality of opportunity, and the fair play 
of individual interests. Based upon and sanctioned 
by the presupposed rationality of the individual 
this capitalistic scheme in its democratic form 
imparted to the conception of the State such 
value and significance as to make it the unifying 
principle, the vehicle of reason, the source of 
security, and the chief power for securing in- 
ternal and external possibilities for the vigor- 
ous and adventurous spirit of liberal and pro- 
gressive enterprise. But in spite of its 
brilliant success, of its valuable contribution 
to the cause of civilization,this capitalistic 
liberal nationalism gave rise to a conspicuous 
reaction of internationalism. Those who had 
the ability to participate in this economic in- 
dividualism, either in its actual activity, or 
in its administration, were too preoccupied to 
reflect upon the ideological philosophy of such 
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a regime. But the average worker, who was 
losing his soul without gaining the world, felt 
the frustration of ambition in the face of open 
opoortunity, the spiritual vacuity caused by 
detachment from the inner foundation of life. 
Thus the political ethics of this reaction was 
ideologically formulated upon the dignity, not 
of human rationality, but of human labour, with 
its Marxian principle and its unifying capacity. 
The concept of freedom in the form of 
democratic representation and unrestricted in- 
dividual economic activities, and the class 
structure this implied, tended to create a degree 
of disillusionment with the rationality of the 
capitalistic system,and with its institutional 
arrangements. This resulted in dividing political 
thought and activities into "right" and "left ", 
that is to say, on the one side the liberal 
tendency, with its orientation towards freedom 
of action,based upon the assumption of man's 
rationality, and on the other side the socialistic 
tendency, with its orientation towards collective 
security,based upon comprehensive Planning and 
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positive equality of social rights as well as 
social obligations. The conflict between these 
two tendencies constituted the political and 
social perspective of the Western world. This 
conflict was crystallised by the economic compli- 
cations of the nineteenth century, and gave ex- 
pression to the idea of socialism with its communal 
sentiment and moral appeal - in direct opposition 
to the idea of individual freedom and the compe- 
titive spirit of capitalism. The formation of 
these two ideological tendencies,w as conditioned 
by the actual stru?gle, first, against the rigidity 
of the medieval structure, and, secondly, against 
the rising miùdle class with its capitalistic 
influence and industrial domination. Western 
political life manifested its thought and activity 
within these two ideological tendencies ;and the 
ethical balance presented a class attitude rang- 
ing from avowed conservatism, through moderate 
liberalism, to avowed socialism. Hence, behind 
the demand for freedom and the demand for security, 
the living synthesis of economic interest, has 
been acting and reacting upon the democratic 
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institution affecting and being affected by the 
national and international current of events. 
further, this ideological tension presented 
itself in the sphere of social ethics as a divi- 
sion between two theses: on the one hand, the 
negative justice of a free and open social pattern, 
and on the other, the positive justice of a secure 
and rigid social scheme. But this tension 
appears to have assumed a somewhat different 
character and complexion ,since the rise as world 
powers, of the Soviet Union, and the U.S.A., the 
former claiming to stand for socialistic ethics 
and to represent the ideological orientation 
towards social justice, the latter claiming to 
stand for individualistic ethics, and to represent 
the democratic justice of free economic activities. 
With such two powers, each representing one ideo- 
logical extremity, the problem has transferred 
its significance and emphasis from the sphere of 
social ethics /to the sphere of national self - 
preservation. And here, international relations, 
together with national historical traditions, 
social factors, national outlooks, material 
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potentialities, and spiritual matrices, began to 
play an appreciable role in determining the 
attitude, either towards the extreme of individual- 
istic ethics, or towards the extreme of socialistic 
ethics. 
However, whether in an individualistic or 
a socialistic form, or in the form of a middle 
course of social democracy, the main current of 
modern politics came to point in one direction - 
in the direction of immediate outward existence. 
That is to say, the whole tendency was directed 
towards raising the material standard of the 
masses, either on the ground of their electoral 
capacity, or as the legitimate owners of the means 
of production. Thus economic forces became in- 
creasingly the formative power in most departments 
of life, to such an extent as to permit this phase 
to be termed the "Economic Age ", the age of the 
utilitarian valuation of life or of the material 
interpretation of economic determinism. 
Within the Muslim world, the concept of 
freedom, particularly freedom of 
with its political implications, emerged and 
economic activity 
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developed in a different atmosphere from that 
of the Western world. The medieval pattern of 
Europe, characterised by its rigid structure, its 
fixed status of man, its inherited rights and 
Privileges, did not establish itself in the 
Muslim world as it did in the West. The Muslim 
world received the Western concept of economic 
and political freedom, devoid of its actual 
pressure against the Medieval ba4round, divested 
of its living synthesis, and detached from its 
triumphant outlook, and hence this concept became 
effective in Muslim society, only by virtue of 
its close connection with Western success and 
with Western material expansion and overpowering 
domination. Nevertheless, even without its 
original motive force and power of actuality, 
this concept of freedom had such an impact upon 
Muslim thought, as to transform the political 
aspiration and to remould the ideological dis- 
position. But while freedom in its constitutional 
form of democratic representation originated in 
the West,as the effect of creative energy and 
progressive development towards mastery over nature, 
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anü dominion over outward conditions of life, 
in the Muslim world it came to be adopted;not 
as the effect but as the cause of a progressive 
orientation, and as the means of challenging and 
improving existing social and human conditions. 
This process of turning away from the 
theocentric pattern of culture, and adopting 
Western political institutions solely because of 
their connection with Western material success, 
was a most significant feature in the modern 
development of Muslim ideology. Instead of 
being inwardly unified by a common tradition, a 
common conviction, a common spiritual conception 
of nature and history, and by a common belief 
in fate or destiny, the MUElim community came, 
under Western influence tófnoved merely by a 
vague aspiration and striving towards Western 
political rationality. In the sphere of politics 
therefore the human aspiration seemed to thrust 
aside history with its permanent, static form 
of culture, in order to embrace the Western 
dynamic attitude towards the world of nature 
and human progress. The concept of civic state 
thus came to the fore, expressing the political 
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sentiments newly acquired through the encounter 
with the West - sentiments towards humanistic 
modes of valuation based upon the summation of 
reason. 
In this direction the spiritual content 
of life together with the practical ideal which 
was inherent in the emotional organisation of 
the Islamic culture, and sanctioned by the con- 
ceptual structure of the religious synthesis, 
was exposed to, and affected by, the prestige - 
suggestion of Western ideology. Whereas, the 
process of transition from a theocentric culture 
to an ethnocentric civilisation occurred in the 
Western world as a specific development of life, 
yet in the Muslim world, it took the form of a 
mental attitude inspired and motivated by mere 
national ambition, and sheer political aspiration. 
Thus the absence of a creative and living syn- 
thesis behind the democratic institution in the 
;,uslim world1tended to give the process of transi- 
tion different characteristics from those which 
it assumed in Western democracy. The consequence 
was the creation in Islamic culture of a conflict, 
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partly latent, partly open, between the traditional 
element of ruling through divinely sanctioned 
power, and the Western element of ruling through 
reason. 
Hence by adopting the rational freedom 
of the West, the supra- rational conception of 
human life as a whole, tended to lose for the 
Muslim world a significant feature of its spiri- 
tual character - the feature of the practical ideal 
with its theocentric morality, and timeless mode 
of valuation. This departure from the practical 
ideal of the Islamic synthesis involved a sense 
of resignation to, and recognition of, Western 
rationality and superiority, while at the same 
time in face of Western domination, the Muslim 
world tended sub -consciously to hold fast to its 
religious heritage, deriving from its historical 
legacy a spiritual self- assertion and self- preser- 
vation. This attitude of mental submission 
towards the Western institution of rational 
freedom, of outward dominion over nature, on the 
one hand, and on the other, the inner necessity 
of maintaining spiritual self -assertion by recourse 
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to the realm of history, gave rise in the Muslim 
world to a cultural antithesis, thus intensifying 
the ambivalence towards Western civilisation, and 
consequently sharpening the inward division of 
social and national ideology. 
Being adopted only as a mental attitude, 
and through mere ambition towards a vague pro- 
gressive orientation,the conception of the civic 
state with its democratic institutions was not 
for the Muslim world a vital life movement,capable 
of extending itself over the whole of life, and 
imparting its specific form to a scheme of values 
comprised by such a movement. The concept of 
freedom in Western Europe infused into the con- 
ception of the state three main principles: the 
first, political, aspiring towards national power 
and domination, the second democratic, inspiring 
towards participation of individuals in the process; 
of government, the third economic, aspiring to- 
wards the elevation of the material standard of 
the masses as independent units constituting the 
rational structure of the state. The synthesis 
underlying this constitutional pattern comprised 
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the European achievement, and touched with its 
formative influence every department of Western 
activity, thereby fulfilling more hopes than it 
frustrated. For the Iiuslim world the concept of 
political freedom lacked the vital spirit of the 
Western synthesis, and hence its development 
took a different form and assumed different 
features. Instead of being a self- active move- 
ment towards power, rational organisation and 
material advancement, the concept of freedom 
assumed for the Muslim mind a dual character in- 
timating liberation from history and liberation 
from)Western domination and intervention. Having 
this dual character of releasing the present from 
the past, and freeing the present also from the 
Western powers, and at the same time lacking the 
formative synthesis of enhancing the vitality 
of life, the concept of freedom for the Muslim 
world underwent a severe limitation and paralysing 
conflict. In this way not only has this concept 
been arrested and prevented from developing upon 
a purely humanistic line of thought and evolving 
upon a healthy sentiment ,but it has also presented, 
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the Muslim world with a highly complicated situ - 
ation and sharp unconscious tension. 
This appears to have resulted in dividing 
the concert or freedom against itself, on the one 
hand, freedom from history and tradition, and on 
the other, from Western superiority, and inter- 
ference. The former imolied enthusiastic admira- 
tion for the Western political institutions, 
whilst the latter implied a sharp antipathy to- 
wards the Westerners, and a strugn;le against their 
;ntrusion. That is to say, freedom from history 
involved the departure from an all- embracing 
Isl^rnic synthesis, with its firm foundation, 
secure conviction and spiritual self- assertion; 
at the sap: -ie time, freedom from the West demanded 
nd necessitated the tenacious retention of such 
cultural synthesis,as the source of spiritual 
power against the West, and as a means of moral 
self- preservation. 
This dual character and disorientation 
of freedom, and its division between liberation 
from historical authority, and liberation from 
Western influence,has had the effect of disturbing 
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the main current of ideology, thus causing it 
to oscillate between theocentric stability and 
progressive rationality, between spiritual authori- 
tarianism and dynamic 'western democracy. The 
impulse to democratic institutions however, has 
come to acquire in the ;,:uslirn world enthusiastic 
acceptation, and has been adopted in one form 
or another, according to the circumstantial situ- 
ation of each ì.:uslirn country. 
In contrast to this mental acceptation, 
the Western European democratic institution itself, 
was founded upon the assumption of a timeless 
Reason existing in reality and existing also in 
each individual, and on the assumption that 
through democratic exercise of individual freedom, 
human society can secure mastery of the good and 
the true. Resting upon the philosophy of the 
Enlightenment, and supported by the optimistic 
spirit of economic and national expansionism, 
the concept of freedom developed in the ;est upon 
a semi -spiritual and absolute mode of valuation. 
But deprived of this substantial synthesis and 
of its living philosophy, the concept of political 
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freedom has lost within the Muslim world its 
vitality and moving spirit, thus becoming arrested ! 
in development and profoundly inflicted with a 
paralysing ambivalent relationship towards Western 
civilisation. 
The cultural antithesis created by such 
ambivalence, with its contradictory relationship 
which commanded on the one hand, profound respect 
for, and idealisation of Western institution of 
democratic freedom, and on the other, stimulated 
a sentiment of antipathy and distrust of Westerners 
- this cultural antithesis came to confuse and 
disturb the inner continuity of history and tradi- 
tion. By adopting the western concept of freedom 
in its political form, the Muslim mind was consciollav 
expressing open admission of the superiority of th6 
democratic institution to the practical ideal of the 
Islamic synthesis, whilst subconsiously adhering to 
the theocentric and ultimate foundation of its own 
culture. This procedure of replacing the spiritual 
jurisdiction by the Western constitution and law, 
involved the actual demolition of an integral part 
of the theocratic foundation of the Islamic synthesis 
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Such a situation has an inherent contradiction 
in that, on the one hand, it involves glorifica- 
tion of the cultural synthesis and its historical 
ideal, while on the other subconsciously denying 
it any superiority to the Western political insti- 
tution. This contradiction has therefore forced 
anxiety and instability upon the Muslim conscious- 
ness, thus disturbing the trend of application of 
European democracy. As a consequence of incorporat- 
ing the Western institution in respect of form 
rather than of content, that is to say, devoid 
of its Medieval matrix, originative forces, sub- 
stantial accomplishment and modern philosophy, 
this institution assumed a pale and lifless char- 
acter of mere rules, laws and formulae. This, 
moreover, uprooted the cultural standard of valu- 
ation from the theocratic conception of life as 
a whole, without being able to strike a deep root 
in the Western rationality. The imperative con- 
viction upon which a standard of valuation must 
be rooted became insecure through this cultural 
antithesis, and through the division between the 
spiritual conception of life as a whole,and 
a 
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rational formulation of one aspect of life. 
The existential tendency of the Islamic 
synthesis with its practical ideal was spiritually 
favourable to the materialistic attitude towards 
life and towards man's immediate sense- existence. 
This existential element, with its religious 
modernism, tended to reduce the resistence to 
the materialistic outlook of Western civilisation. 
Further, in contrast to the Medieval background 
of Europe, the practical ideal of Islam was not 
unfavourable to equality of opportunity and free 
individual activity. In reality, therefore, the 
application of the Western concept of freedom in 
the Muslim world was not capable of introducing 
drastic changeìin the actual conditions of life, 
as it had done in the West, and thus it did not 
enjoy that spirit of self-assertion against a con- 
fining and rigid background, which it had possessed 
in Europe, nor was it heightened by victory and 
control over nature. Moreover, the process of 
Westernizing the underlying ideal of political 
and social ethics,resulted in waiving aside the 
cultural continuation, with its religious tradition 
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and spiritual authority, bringing to the fore- 
front instead the careerist politicians, bureau- 
cratic middle class and quasi -Westernized intelli- 
gensia, and thus breaking the continuity of the 
inner history and the collective cultural exper- 
ience. Hence, the transposition from a spiritual 
to a rational conception of life implied a breach 
of inward continuity) without being balanced by 
outward power and achievement. 
This departure from the inner synthesis 
of culture had the effect of shaking that theo- 
centric conception in which the standard of poli- 
tical and social ethics had originated. Meanwhile 
the experience of democratic institutions lacked 
the vital interest behind the formation of poli- 
tical parties, besides being based upon a con- 
viction contradictory to the fundamental convic- 
tion of the ultimate cultural synthesis. Conse- 
quently, the inward detachment from the foundation 
of culture, the outward frustration of failing to 
achieve dominion over nature, and increasing con- 
sciousness of austerity, combined to create a 
spiritual vacuum and a consciousness of insecurity 
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as well as marked inclinations towards dependence 
upon the state and public institutions. 
The theo -centric structure of life, with 
its imperative conviction,receded to the cultural 
background as something irrelevant to the new 
mode of rational valuation and the dynamic 
progress of modern civilisation. Depriving man 
of his inner solidarity and making him increas- 
ingly dependent upon the outward environment, such 
a process tended to produce a type of inward 
poverty and material discontent. The spiritual 
insecurity attendant upon the loss of inner inde- 
pendence without the compensating acquisition of 
the Western content of material civilisation, with 
its joyous sense of power and rationality, created 
in the Muslim world an experience of partial 
ideology,together with conflicting orientation. 
Under such circumstances of inner insecurity, 
and outward discontent neither the Muslim histori- 
cal ideal, nor the ideal of democratic progress, 
was capable of coming to figure as an end in 
itself,and thereby commanding the whole life 
energÿ7 
and 
it into formative activities. 
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This position of uncertainty with regard to 
history, and incapacity to strike out on a new 
path towards universal rationality, magnified 
both the soulless and powerless character of 
the democratic institution, with its concept of 
freedom and its negative and positive influence 
upon the emotional organisation of Islamic culture. 
Hence the abandonment of the practical ideal of 
history with its foundation of universal validity, 
and theocentric axiomatic certitude, in favour of 
rational freedom and constitutional stability, 
resulted in a spiritual impoverishment, thus dis- 
closing the gap between political ambition, and the 
actual capacity of life. The relation to the West 
together with its ambivalent attitude towards 
Western superiority, has been effectively operative 
in reducing in the Muslim world its inner independ- 
ence, and in stimulating within its consciousness 
the life impulse towards material advancement and 
response to the immediate external forms of exis- 
tence. The undercurrent realisation of a diminish- 
ing spiritual reality, together with the undercurrent, 
1 
recognition of the inadequacy of progressive reason,' 
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tended to provoke a tide of reaction in two dir- 
ections: the one, purely spiritual, the other 
purely material. In this way the spiritual in- 
security, together with the material discontent, 
gave rise to a type of disillusionment with the 
Western concept of individualistic rational free- 
dom, while at the same time the conception of the 
state, as the centre of gravity, with its relevant 
forni of political and social ethics, were retained ¡ 
as the nucleus of progressive activities. 
Ideologically, the reaction to the frustra -' 
ting experience of Western democratic institution, 
appeared to assume in the Muslim world, two 
apparently conflicting characters, both however, 
pointing mainly in the same direction, and motivated 
by the same consciousness of cultural antithesis. 
The first tendency of this reaction reveals the 
disposition towards history, with its spiritual 
security and authoritarian tradition, whereas, the 
second reveals the disposition towards a futuristic 
progress, with its dynamic materialism and scienti- 
fic objectivity. In the form of religious organisa 
tions, the first reflects the nostalgic sentiments 
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towards the historical ideal, representing it in 
the form of a comprehensive synthesis capable of 
overcoming the present situation with its anti- 
thetical elements. The second, in a Marxist form, 
reflects the impulsive sentiments towards a futur- 
istic ideal, representing it in the form of an 
all- embracing synthesis,capable of over -coming 
present contradictions with its material univers- 
ality. In response to the inner necessity, to- 
gether vJi.th the emotional continuity with its 
traditional authority, the former ideological 
tendency demanded the sentimentalization of his- 
tory, and the spiritualization of the conception 
of the state, in such a manner as to place the 
dignity of man upon the infinite value of his 
soul, thus reconciling the fundamentals of Islam, 
with the requirements of progressive civilisation. 
In contrast to this, the latter ideologi- 
cal tendency demanded absolute departure from 
history, with its static elements and timeless 
mode of valuation, sentimentalising technological 
advancement and dynamic progress, and thus resting 
the dignity of man,on his capacity for objective 
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movement and collective mastery over nature. 
However, the motive and objective of the 
two ideological tendencies have mainly been the 
product of the inner impulse to restore to the 
Muslim world the disposition of self- assertion 
against the superior position of Western ration- 
ality and materialism. Being thus formulated 
and developed in isolation and far from the sphere 
of government, with its stern reality of pressure 
and compromise, these two ideological trends serve 
to satisfy the social propensity for extreme 
idealisation, and therefore accumulated - partly 
on their own merit, and partly through the unful- 
filled promises of Western democracy - a consider- 
able spiritual and emotional impetus. The spiri- 
tual tendency, with its appeal to religious tradi- 
tion and the historical prestige, tended to re- 
lieve the ,uslim consciousness from the painful 
admission of Western superiority in the sphere 
of jurisdiction and administration, through the 
attempt to revive the practical ideal of the 
Islamic synthesis, thereby promising a divine 
security and restoration to the privileged position 
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of power and Prosperity. 
In its ideologic 1 function and popular 
appeal, this tendency has been able to command 
reverence and to stimulate enthusiasm, on the one 
hand through alleviating the ambivalence towards 
the ;lest, and on the other, through the attempt 
to mitigate the pessimism resulting from the dis- 
crepancy between inner aspiration and outward 
resistance. With its modernised conception of 
justice, its promi. se of spiritual and material 
salvation, its intrinsic relationship to the inner 
structure of history, its capacity for affirming 
life in the face of inviting possibilities, and 
negating it in the face of inevitable despair and 
inflexible fate, this religious orientation came 
to acquire an effective position and commanding 
character. ';i_thin the context of its emotional 
atmosphere, the tension between the requirement 
of history as a source of moral self- preservation 
on the one side, and the requirement of a pro - 
gressive impetus, and rational civilisation on 
the other, seemed happily overcome by means of the 
application of the Islamic synthesis (with its 
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theocratic justice) in such a way as to act as 
an inward motivation towards outward expansion. 
It is not without significance that the 
ideological reaction to 7estern civilisation took 
the form, not of the mystical tendency of Islam, 
with its benevolent love and tranáuil surrender, 
but of the existential tendency, with its practical 
ideal and theocratic self -affirmative disposition. 
By making the attempt to re- establish the inner 
conviction with history, this tendency appeared 
to have been a mere process of self -recollection, 
motivated by, and aspiring towards a farther phase 
of Westernisation. 
The unstable experiment of the democratic 
institution, with its unfulfilled aims, and its 
inadequacy in the direction of progress, expressed 
the painful alienation from the ultimate foundation 
of culture, thus pressing to the surface the 
need 
for a basic conviction capable of introducing 
a 
commanding standard of valuation,to replace 
the 
rational standard of Western democracy. 
Nevertheless, although this tendency 
is 
ideologically apt to smooth away.the cultural 
antithesis by its emotional enthusiasm, in 
reelity 
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it has only concealed the antithesis rather than 
overcome it, by a comprehensive synthesis. By 
thus drawin7 upon ñ ':'estern mode of valuation, 
by its adherence to the principle of the civic 
state as the centre of power and social justice, 
by its ambition towards raising the average level 
of life, by its favourable disposition towards 
technical advancement, this religious tendency 
reduced itself to a mere ideological attempt to 
spiritualize the main features of Western civilisa- 
tion, at the same time presenting these features 
in an agreable and divinely sanctioned form. 
Furthermore, the fact of being attended by the 
effort to modernize and translate the practical 
ideal of Islam into .estern activities, does 
suggest that the tendency is not an intrinsic and 
self -active movement, capable of standing as an end 
in itself, reflecting the inner continuity of 
history; but is rather a spiritual method for 
achieving the content of Western civilisation in 
a native form. Consequently, as a mere compulsive 
reaction it has only endeavoured to recover the 
spiritual standard of valuation, in order to meet 
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the requirement of Western Utilitarianism of 
"the greatest happiness of the greatest number." 
Hence, it does not lie in its power to overcome 
the ambivalent attitude towards the West. 
Meanwhile, if the religious tendency was 
disposed to base Western Utilitarianism upon the 
theocentric standard of valuation, the Marxist 
tendency was inclined rather to break away entirely 
from the metaphysical tradition, and base its 
political ethics upon man's right to practical 
satisfaction in his relations with his immediate 
environment. 
Although differing in their manner and 
direction, both tendencies seem to be the result 
of the same psychological mechanism, initiated 
by the ambivalent position towards the advance of 
Western civilisation. But whereas the religious 
trend sought to combine spiritual security with 
material satisfaction, the Marxist trend sought 
to replace the spiritual security by extremist 
ambition towards Practical security, by means 
of collective and joyous achievement of material 
improvement and progress. 
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Furthermore, the two tendencies thus 
appeared to be affected by disillusionment with 
the Western concept of freedom, but the religious 
one reacted by having recourse to the spiritual 
authoritarianism in the form of a modernised con- 
ception of the state, whilst the Iríarxist reacted 
by having recourse to the authoritarian collecti- 
vism of socialistic obligation. At the same time, 
the two ideological streams are charged with the 
same ambition characteristic of the modern Western 
way of life, in its devotion to the end of pro- 
moting immediate human well -being. Apart, there- 
fore, from its ideological passion, the Marxist 
tendency, like the religious, has reduced itself 
to a mere method for achieving a Western life - 
content in an anti-Western form. But in its 
ideological capacity,this tendency seemed to con- 
ceal the cultural antithesis resulting from the 
ambivalence towards the West, not by resting 
the progressive impulse upon a historical founda- 
tion, as the religious trend inclined to do, but 
rather by deriving its moral confidence from the 
success of the Russian experiment, and from the 
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Eastern antagonistic outlook towards the West. 
Further, with its materialistic interpretation 
of history, Marxism has been apt to relieve the 
tension between the demand of culture and the 
requirements of progressive civilisation, by 
relegating the authority of history, together 
with the absolute mode of valuation, to the stern 
reality of economic determinism, thereby allevia- 
ting the social consciousness of the specific 
responsibilities associated with the cultural 
complications of particular situations. By trans- 
ferring the position of value from the realm of 
the spiritual and the rational, to the sphere of 
economic interactions, it seemed capable of sooth- 
ing away the anxiety caused by uprooting the 
standard of valuation from the cultural soil, and 
thus relieving Political thought; of the confusion 
and complexity of metaphysics and abstract re- 
flection. Likewise, through its dogmatic con- 
viction of conceiving social consciousness, with 
its ideas and values, as a mere formal product of 
the underlying economic Patterns and interests, 
the process of national and social conflict came 
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to assume a systematised character, and to take 
the form of an all-embracing conception, capable 
of satisfying the human need for a dogmatic 
systematisation. 
By virtue of its self -evident material 
attraction, its moral appeal of communal security, 
its emotional satisfaction of promising practical 
freedom from want, Marxism tended ideologically 
to alleviate Muslim consciousness of national in- 
dignation by basing the dignity of man upon a 
supra- racial, and supra- national level, and through 
reducing the superiority of Western power to a 
mere class conflict, in respect of the surplus 
value of productive forces. Hence, as an ideologi- 
cal trend, Marxism constituted a political senti- 
ment capable of covering the ambivalence towards 
the ;"Jest and thus concealing the cultural anti- 
thesis, rather than overcoming it by intrinsic 
and comprehensive synthesis. But, in spite of its 
semi- spiritual optimism in trusting the process 
of social change to inflexible economic laws and 
formulae, in spite of its moral appeal of social- 
istic ethics, the Marxist movement has been gathering 
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force, not from the vital interest of productive 
elements in Muslim society, but rather from the 
compulsive reaction against the West, together 
with the decreased vitality of the concept of 
the democratic system, as well as from the ambition 
towards the Western content of life. Thus in 
the sphere of practical morality, the impact of 
Western expansion has manifested itself in the 
process of detaching the Muslim mind from the 
traditional authority, and charging it with the 
aspiration towards the deliberate arrangement of 
social conditions - a deliberate arrangement based 
upon conscious rationality. Being formulated as 
a mental attitude, and not as a specific develop- 
ment of life, and being fostered by the ambivalent 
attitude towards the West, this aspiration for 
rational freedom gave rise to a highly complicated 
psychological mechanism, with respect to the 
formation of practical ideology. 
Under the impact of the West, the present 
situation of the Muslim world has been placed 
between history, on the one hand, with its uncon- 
scious values, and on other the aspiration towards 
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a conscious mode of valui(ation. In other words, 
between the theocentric emotional organisation 
and the ethnocentric rational organisation of 
human society,through the autonomy of reason and 
its regulative capacity. 
As a result of the lack of the Western 
back- ground of philosophical interpretation, coin - 
bined with the absence of a vital social interest 
behind the formation of political partiesjand being 
externally directed against Western domination, 
the rational concept of freedom served to arouse 
in the Muslim world an under -current realisation 
of a deep division, and sharp antithesis. Never- 
theless, the enthusiastic admiration for the main 
features of Western life, remained the centre of 
gravity, whilst the ambition towards Western 
rationality receded ideologically into the back- 
ground. Hence the foundation for political ethics, 
has become operative particularly after it began 
to be felt that the concpet of freedom was pale, 
shadowy, and unreal. Hence the return to history 
in its religious form 
; 
does not seem to be a self- 
active relationship to the ultimate foundation of 
136 
culture, but rather a subsidiary trend, motivated 
by the ' estern concept of progress. 
In a similar vein, the Marxist reaction 
to the Western concept of freedom tended to satisfy 
the ambivalence towards the West. The emotion 
(for) the West was satisfied by maintaining the 
substantial feature of ': estern progress, as an 
end in itself, while the emotion (against) the 
West was satisfied by rejecting the Western form 
of rational arrangements. In this connection, 
the emphasis was transferred from a specific con- 
flict with the ';vest, to a universal class struggle, 
and thereby the rational superiority of Western 
culture, together with its material power, was 
explained away/as a mere by- product of economic 
determinism. 
Hence, the two ideological streams can 
be seen as the consequences of the concept of 
freedom being arrested in development, thus 
creating in the Muslim consciousness, a spiritual 
vacuum and material discontent. Both tendencies, 
retained the Western feature of concentrating 
upon man's relationship to his immediate environment, 
137 
the religious tendency leaning towards history 
for a regulative standard of valuation, in the 
form of individualistic ethics, based upon a 
modernised practical ideal of Islam. The Marxist 
tendency on the other hand, leaned towards the 
Russian experiment for its regulative standard 
of valuation in the form of socialistic ethics, 
based upon the futuristic prospect of mans domin- 
ion over nature and his imperative right and oblige 
tion. 
Henceforward, the absence of a living 
synthesis behind the concept of freedom in the 
Muslim world resulted in disturbing the inner 
current of the practical morality of Islam;l, and 
in giving rise to two modes of valuation - one 
purely spiritual, basing the morality of political 
and economic life upon a religious foundation, the 
other purely material, basing the practical morality 
upon the foundation of immediate satisfaction and 
communal secuärity. The value-judgement, there- 
fore, with respect to the problem of social re- 
organisation came to be under the influence of 
Western utilitarianism, without possessing either 
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its motive force or its rational solidarity of 
organisation. In addition to the national and 
international factors, with their psychological 
and social nature, the impulse towards Western 
utilitarianism, without possessing its living 
synthesis, tended ideologically to drive the 
practical morality in the iriuslim world to a 
direct, dogmatic and tangible foundation, either 
in the form of theocracy, with its individualistic 
ethics, or in the form of materialism, with its 
socialistic ethics. 
Along with the development of the 
capitalistic civiJ_isation, the Western concept 
of freedom has been operative in practically 
every department of modern Iuropean thought and 
activity. The transition from an authoritative 
theocentric conception of the universe as a whole, 
has been an integral part of the Vestern life - 
movement, with its material advance on one side, 
and on the other its cultural and spiritual resis- 
tance to the impact of this material advance upon 
the position of value. In its religious form, 
the concept of freedom assumed neither the impul- 
sive character of breaking away entirely from 
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the inner traditional structure of life, nor of 
departing from the inward synthesis of history 
with its ethico- religious and emotional organisatlo 
The pantheistic mode of thought- with its spiri- 
tual isat io n of nature, intellectual joy and love, 
and its disposition towards immanence- was in 
itself a manifestation of the extrovert attitude 
of the modern spirit, and of its orientation 
towards the external world in such a manner as 
to project the inward s^,iritua_lity on to the 
immediate form of existence and sense experience, 
thus retaining the eouilibrium between the inner 
continuity of history and the outward character 
of modern lite. 
As a conspicuous feature of the life - 
process of the Western Spirit, the Reformation 
carne to express the general tendency towards in- 
dividualisation, together with the modern human 
attitude towards transfe? ring the emphasis from 
authoritative tradition, over to the soul of the 
individual. In this connection, the concept of 
freedom tended to harm Dnise with the specific 
development of the main current of Western life. 
Although the inner unity of the ecclesiastical 
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scheme of existence was openly undermined through 
a religious schism, spiritual faith retained 
its position within the individual as a moral 
order capable of counteracting, to a considerable 
extent, the tide of the self-conscious dynamic 
progress of material civilisation. On the other 
hand, the departure from the universality of 
Catholicism was psychologically compensated for 
by the joyous sense of individual liberation, the 
sympathetic relation to nature, the consciousness 
of power over the conditions of life, and by 
enthusiastic confidence in political institutions 
and national ambition, and superiority. The 
relationship of man to Cod, together with his 
relationship to the universe as a whole, became 
direct, and accordingly the concept of religious 
freedom constituted a salient feature of the 
transition from an authoritative theocentric con- 
ception of lif e, to a humanistic pattern of 
individual and spiritual independence. In spite 
of the increasing dominion over nature, in spite 
steady 
of the /accumulation of facts in the sphere of 
matter and life, and in spite of the utilitarian 
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and rational interpretation connected with the 
intellectualisation of morality, the ethico- 
religious background of the Western spirit per- 
sisted (although on the defensive) in sheltering 
a value judgement against the reflective and 
passionless curiosity of the scientific attitude. 
Although the organised curiosity of Western Science 
has forced upon the Western consciousness a new 
picture of the universe incompatible with that 
presented by the theocentric conception, it has 
likewise, through realising human limitations and 
the infinitude of nature, contributed indirectly 
towards inspiring intellectual humility and thus 
allowing the co- existence of opposite, but not 
opposed, conceptions of the two worlds of facts 
and values. Thus, although in harmony with the 
individualising process characteristic of the 
modern Western orientation, the concept of relig- 
ious freedom came to undermine the authoritative 
validity of the traditional picture with its all - 
embracing unity, nevertheless this tended to ele- 
vate the Western spirituality from the plane of 
temporal activities and actual pressure, to the 
plane of intrinsic self -value and the cure ideal 
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of personal relationships. While the religious 
authority conceded the central -point of life to 
the political authority, the former had to draw 
more and more upon its timeless resources and to 
recover its self- active appropriation of spiritual 
truth in the face of dynamic movement, restless 
curiosity, and the ever -changing atmosphere of 
intellectualism. In spite of frenuent and re- 
lentless attach upon religion - which by virtue 
of their passionate nature, psychologically 
signify attachment to religion, rather than 
detachment - religion, as a spontaneous part 
of the life-movement, has been striving to secure 
the inner relationship with history, and to main- 
tain the metaphysical foundation of the ethico- 
religious conception of humanity. 
Being one of the three elements consti- 
tuting the background of Western development - 
the aesthetic attitude of Greece, the pragmatic 
attitude of the Romans, and the ethical attitude 
of the Hebrew,- being one of these three elements, 
religion in its conflict with the other two life - 
attitudes reflected a struggle over the degree 
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of emphasis, rather than over the replacement 
of one by the other. Although the interchange 
of emphasis between these three inherent elements 
has been a source of moral crises, not only within 
the individual soul, but also within the social 
structure, such moral crises appear to have been 
a manifestation of the life process, each of its 
componenent elements aspiring towards predomin- 
ance. But the predominance of one of these 
three life -attitudes is determined by the mode 
and character of each phase of European history, 
according to the degree of its demand for a 
religious, aesthetic, or pragmatic outlook and 
interpretation. 
As has been previously stated, the en- 
counter of Islamic culture with Western civilisa- 
tion, has mainly been on a material and techno- 
logical plane. On this plane the West has exer- 
cised upon the Muslim consciousness an unrivalled 
superiority and unchallenged prestige. Under 
the influence of the irreflective enthusiasm for 
the Western concept of progress, and through the 
process of evaluating practically every Western 
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movement according to the standard of physical 
science and material technology, the Muslim mind 
abandoned the theocentric side of the Islamic 
synthesis in favour of Western political institu- 
tions. But being an all- embracing synthesis, 
(all God's and nothing Caesar's), the Islamic 
synthesis as a cultural foundation seemed to 
have been inaccessible to the Western concept 
of religious freedom with its compromise and 
separation of state and church. Thus, on account 
of the indivisibility of the Islamic synthesis, 
the conception of the political state in the 
Muslim world came to foster two extreme forms of 
ideological reaction; a purely theocentric and 
a purely atheistic one. 
The concept of religious freedom in the 
West tended to signify a departure from the authori 
tative form of universal validity, while retaining 
the fundamental spiritual content of the religious 
faith, and thus maintaining a relationship with 
history in an individual foiui, rather than in a 
form of hierarchical representation. In this way, 
the timeless element, with its coherent synthesis 
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of Western spirituality, carne to lose only in 
respect of practical authority, whilst gaining 
in self- composure and self -concentration. In 
other words, the religious concept of freedom as 
an integral part of self -active movement, dimin- 
ished in significance to mere endeavour towards 
individual independence of authority and hier- 
archical organisation. Assisted in this task 
by the formative life- energy and power of actuality 
together with the Greco -Roman background, this 
Western movement was expressive of the modern 
tendency to break away from the form of history, 
while at the same time maintaining the fundamental 
content of its perspective, that is to say, of 
the Greek and Roman heritage. 
Although Islamic culture at its height 
stru -filed to integrate the Greek philosophy with 
its mental activity and to inject the conceptual 
structure of its religious synthesis with logical 
formalism, the reality of the Greek life- attitude 
underlying this logic and philosophy proved to 
lie beyond mere scholastic and mental curiosity. 
In spite of its intrinsic value, Greek logic 
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was by no means the active force behind the 
brilliant Greek achievement, but rather the 
characteristic form of the Greek life- content, 
together with its contemplative and aesthetic atti- 
tude towards the reality of things. This profound 
attitude was in essence the psychological reality 
of the Greek representation of life as a harmonious 
whole, an aesthetic order, and a unioue work of 
art. Through this conception of reality, the 
Greek disposition came to revolt against any 
notion of disharmony, and created as a result, a 
world of form over that of matter, in which its 
ideal of harmony was to be imaginatively expressed 
and idealistically realised. Likewise, through 
this conception of reality, logical formulae have 
been originated in order effectively to arm the 
universe of thought and discourse against possible 
contradiction. 
The classic encounter of Islamic culture 
with the Greek heritage resulted Lathe former 
absorbing the philosophy of the Greeks without 
attaining to their inherent life-attitude and 
emotional background. Being profoundly based 
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upon the theocentric emotional organisation, and 
upon a Semitic apperception, the aesthetic sense 
of Islamic culture was not capable of harmonising 
with the artistic attitude underlying Greek logic 
and philosophy. Henceforward, Islamic literature 
and art remained in the main true to the Arabic 
tradition, and faithful to the Semitic apperception 
except when the mystical tendency of Islam fused 
with Neo- Platonism in reacting against the exis- 
tential tendency of Islamic theocracy. The Greek 
element, therefore tended to lose, within the 
context of the Islamic heritage, its capacity for 
inspiring aesthetic judgement, thus failing to 
revolutionise the Muslim emotion and disposition 
towards the concept of beauty, as in the case of 
modern Western art and literature. Hence, when 
the theocentric emotional organisation constituting 
the Muslim world came to relax, through the modern 
encounter with the West on a material plane, the 
process of relaxation has been apt to give rise 
to an acute consciousness of inward poverty, and 
outward impotence, thereby disturbing the balance 
of value judgement and confusing the relationship 
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with history. In the West, the situation has been 
psychologically different. When the life- process 
began to transfer the main emphasis from the theo- 
centric emotional organisation to the outward form 
of existence, the Western spirit had within its 
cultural background the latent, but living, Greek 
life-attitude to draw upon for inspiration. By 
drawing upon this life -attitude as a source of 
aesthetic inspiration, the Western spirit, in some 
measure, counteracted the impersonal scientific 
picture of the universe through the development 
of the aesthetic sense so presenting nature and 
experience as endowed with Romantic soul, and 
thereby preserving, to a considerable extent the 
inner content of history. 
The aesthetic attitude inherent in Western 
culture, with its rational manifestation and dis- 
position towards harmony, and its endeavour to 
maintain a sympathetic relationship between subject 
and object, tended to balance and alleviate the 
process of liberation from the authoritative and 
theocentric medieval conception of reality. With 
its philosophical and artistic integration this 
aesthetic element of Greece served to provide the 
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Western spirit with a basic unification in relation 
to the measure of reality, and the standard of good, 
beauty, and truth. Through the assistance of such 
an inherent attitude and through its capacity for 
unification, the Western disposition has, in the 
main, been able to retain stability of value - 
judgement, and a sense of pr000rtion with regard 
to the problem of the relationship to nature and 
history, thus counter -balancing the impulse of 
freedom from the religious emotional organisation 
by the unifying function of aesthetic and rational 
integration. 
Even though it exhibited throughout the 
logical and philosophical features of Greek thought, 
the Islamic heritage, as represented in art and 
literature, remained dominated by the theocentric 
attitude, and by the Semitic apperception, and thus 
was incapable of enlivening the Greek life -attitude 
underlying these logical and philosophical features. 
Hence, in its "renaissance" and "enlightenment" 
under the impact of the West, the Muslim world 
has been placed between a spiritual theocentric 
history and Western materialism; that is to say, 
between a religious emotional background and an 
imperfectly balanced conception of Western progress.2 
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Through this sharp division between axiomatic 
certainty and unstable mental attitude, the 
i,iuslirn psychology, ideologically speaking, has 
been inclined either to the extravagant defence 
of the historical ideal against the Vvest, or to 
an excessive departure from this ideal in order 
to emulate the West in its material advancement. 
In consequence, the standard of valuation has be- 
come either purely theocentric or purely material, 
since there was no foundation for any middle course 
Divested of its indigenous attitude, the Greek 
element manifested in Islamic culture, was not 
capable of balancing the concept of freedom from 
the religious theocentric organisation, and thus 
could not provide the rational foundation for an 
equilibrium between ideological extremes. 
Thus the aesthetic element in the Muslim 
world -with its disposition towards philosophical 
and artistic integration, and with its capacity 
for psychological unification together with its 
idealistic presentation of life and experience-- 
has suffered under the impact of the Vest a 
shallowing confusion and division between, adher 
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to the historical ideal, and rootless emulation 
of the Western tradition. Through the nature of 
the encounter with the West, Western aestheticism 
has the strong appeal of Western superiority, 
while the cultural heritage has an appeal of self - 
evident originality and moral self -preservation. 
Especially in the Arabic speaking world - on accouni 
(1) 
of its inherent linguistic relationship to his- 
tory with its psychological implications - the 
conflict of the historical literary ideal, with 
the attempt at emotional westernisation, appears 
to be one of the main factors operative behind 
the symptomatic manifestation of social perplex- 
ities and collision of standards. Western aestheti- 
cism is rootless and is evaluated according to the 
standard of prestige.- suggestion of Western 
The absence of this inherent linguistic 
relationship to history in the case of Turkey 
with neither the privileged participation of 
Persia in Islamic culture, nor the challenge of 
Hinduism in Pakistan, seemed to have rendered 
Turkey more capable than other Islamic countries 
of overcoming the cultural resistance to the 
process of westernization. 
152 
advancement, while a certain fading of confidence 
in historical aestheticism in comparison with the 
over -valuated ',Western ideals is becoming character- 
istic. Hence neither the traditional ideal nor 
the Western ideal has come to command the whole 
aesthetic energy, gaining the position of being 
an end in itself, and constituting a spontaneous 
lire-movement. Literary practice, therefore, 
within the ;,_us1im world has been reduced to the 
exercise of mere rhetorical dexterity, expressing 
a disorientation of feeling, division of ideal 
and the absence of a genuine lire- attitude. Such 
symptoms are to be found in the poetry of Shawqi 
(the national poet of Esypt), who gives sociological 
expression to the disrlacement of the social and 
individual soul, disclosing the division of senti- 
ment between; loyalty to the inner theocentric unity, 
and loyalty o the outward national unity of the 
civil state; between reverence to the Islamic 
tradition, and reverence to Western progress; 
between 
enthusiasm for the literary heritage and enthusiasm 
for European inspiration; and between lauding 
Western superiority, and repudiating Western moral 
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reliability. Through _poetic and linguistic 
ability, he relected the contradictory and dis- 
harmonious elements of old and new, of 1. e ,tern 
and Oriental, while none of these elements had 
the power of commanding originality, or of amount- 
ing to more than versification of flaring popular 
sentiment.Alism. This division between fading 
shadowy tradition, and rootless innovation, to- 
gether with the disorientation of the aesthetic 
attitude and artistic activities, seemed rather 
to signify the absence of profound "value" - 
bequeathed by the pure and timeless continuity 
of history, and invigorated by the original and 
refined power of nature, - in order, thereby, to 
intensify the spiritual energy of inward appropria- 
tion, to concentrate the emotional vitality of 
outward assimilation, and to integrate the exper- 
ience of joy and sorrow, into a personal whole, 
reflecting upon the sources of life and the 
realm of contents. The theme of frustration 
has 
therefore, through the incapacity for self-realisa- 
tion, become more than any other theme, 
character- 




In the West, the all -embracing process 
of European life served to revive the aesthetic 
elements of Greece, with its life- attitude 
towards harmony and aesthetic unification. This 
revival stimulated the European disposition to- 
wards the external form of existence and out\:ard 
world of nature, thus giving rise to the movements 
of Humanism and Romanticia , ;ith their capacity 
for intensifying and concentrating upon the con- 
trasts of human experience and the sympathetic 
relation to nature. Side by side with thi s, the 
aesthetic attitude worked to produce the rational 
disposition in order to explain away or alleviate 
the irresistible contradiction of human existence. 
Compared v.ith this uroóean background, with its 
development of thought and emotion, in the Muslim 
world the theocentric foundation of culture has 
been the only life -attitude, and the only unifying 
conception. By conceding superiority to the 
Western structure of life, the Islarrric 
synthesis 
exposed its ultimate conviction - with its 
unify- 
ing capacity - to the danger of uncertainty 
and 
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possible disintegration. The departure from this 
ultimate conviction, without a simultaneous trans- 
ference of the main theocentric emphasis, to the 
human capacity for aesthetic feeling and rational 
thought, resulted in the absence of a unifed 
disposition with its living stPndard of value. 
Hence the problem of social morality, as well as 
the problem of political morality, came to oscillate 
between a pallid theocentric mode of valuation, 
and a rootless Western mode of valuation. Thus 
the lack of a value -judgement, deep - 
rooted in a solid and original life -attitude, 
seemed to have stifled within the Muslim world 
the sense of proportion, and the capacity for 
intensified idealisation, for aesthetic and 
rational achievement, and philosophical interpre- 
tation, with the result therefore, of giving rise 
to a type of extreme valuation, an ideology devoid 
of a sense of proportion. This situation in which 
the standard of valuation is detached from the ulti- 
mate theocentric conviction of culture without being 
placed upon the foundation of humanistic thought 
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and rational integration, has exposed the ,iuslira 
mind in the sphere of political and social 
morality to the danger of the immediate impression 
of indefinite movement and of formless excitement. 
Furthermore, when the Western world 
tended to shift the emphasis from the cosmic 
foundation of life with its metaphysical implica- 
tion, the western spirit came to take refuge in 
the practical attitude towards the immediate form 
of existence, thus converting its latent energy 
into formative and regulative activities. The 
Roman element inherent in European culture, with 
its pragmatic capacity for organisation, was 
stimulated by the Western process and by its 
all -embracing tendency towards unfolding the 
possibilities of nature and realising the poten- 
tialities of human life and experience. Thus 
the freedom of the individual from social and 
self- regulative value rooted in the traditional 
emotional structure and sustained by personal 
relationships of "face to face" group life, this 
freedom was mitigated in the West through the 
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revival of the Roman background with traditional 
discipline and strict organisation. In this 
way, under the ever -increasing activities of 
modern life, and under the ever growing conception 
of the civil state with its impersonal and multi- 
plied points of contact, the unconscious value 
began to give way to the conscious and deliberate 
arrangement of society. With the spiritual view 
of life as a moral order, combined with the 
background of the philosophical integration of 
Western aestheticism and rationalism, the Roman 
attitude in its capacity for civil organisation 
rose to the task of alleviating the movement of 
individual freedom and smoothing away the process 
of transition from unconscious valuation to the 
deliberate arrangements of social and political 
institutions. In order to protect society 
against the individual, that is to say, to pro- 
tect social morality, based upon the assumption 
of individual rationality, against the danger 
of individual rationalisation of paLsion and 
desire, modern Western life came to draw upon 
the pragmatic attitude of the Romans and its 
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regulative function. With the rise of modern 
life, the stability of traditionally valid and 
spiritually sanctioned value showed a tendency 
to recede in the face of the growing concept 
of individual freedom and the impulsive impression 
of liberation from the rigid Medieval scheme of 
existence. In these circumstances the imperative 
need of human nature for inner stability gave 
rise to the task of replacing the threatened 
stability by that of 
rationally sanctified constitutions, laws and 
formulas. In the Age of individualism and im- 
personal relationships, this type of stability 
served to mitigate the danger of the multiplica- 
tion of individual value- judgements and excessive 
subjectivism. The liberation of the individual 
from the pressure of authority, together with 
the density of industrial life, came to force 
upon Western consciousness the imperative 
necessity of a strict and rigorous sense of 
organisation and of social re- arrangement. Hence, 
in spite of recognising the freedom of the individ 
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the close union of humanity created by modern 
urbanisation demanded increasing concentration 
upon general relationships, and upon the average 
level of life. The concept of individual freedom, 
therefore, collided with the demands of the social 
structure. This collision tended to open up rich 
sources of social morality; and philanthropic 
altruism. Besides elevating the level of moral 
aspiration, this conflict between the right of 
the individual to freedom, and the demand of the 
social structure for security, contributed towards 
heightening the conception of the state and charg- 
ing its authority with highly ethico - political 
obligation. However, through the operation of 
such claims and counter -claims of the individual 
and society, the margin of freedom conceded to 
the individual, appeared to be reasonably adequate 
for developing a type of social morality based upon 
a civic conception of conduct, as well as upon 
personal decision. The task of pragmatic organis- 
ation necessitated by the close union of indus- 
trial organisation-with its impersonal conduct 
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and interconnection of interests_- served to 
transfer the obligation of the state from the 
sphere of negative function to that of positive 
regulation and 
In its 
ment the Roman 
social justice. 
capacity of pragmatic re- arrange- 
background has been effectively 
operative behind the Western state, utilising 
modern methods of communication: and annihilation 
of distance., in this way unifying civic senti- 
ment and fortifying social morality, and thereby 
contributing towards the consolidation of rational 




of individual passion. 
In the Muslim world, the attempt to break 
from the unconscious value- judgement, based 
a theocentric attitude of life, had the 
of ect of shaking the inner independence and dis- 
turbing the inward life- content, ,ith its sense 
of belonging and stability. In this way, the 
favourable reaction to the Western outward mani- 
festation on the part of the existential tendency 
of Islam, combined with spiritual recession, worked 
to produce a disposition of inner discontent and 
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outward dependence. The psychological separation 
of the individual from the inherent pattern of 
culture, with neither self- active motives nor 
outward possibilities of power over nature, con- 
tributed towards the decline of spiritual self - 
confidence and moral reliance, rather than to- 
wards the joyous sense of liberty and individual 
freedom characteristic of the West. This passive 
"freedom from ", with no corresponding positive 
"freedom to ", resulted in individual liberty 
becoming a state of psychological anxiety and 
restless activity, rather than one of purposeful 
and constructive life - movement and creative 
energy. As a consequence of a recessive 
spirituality and formless individualism, the 
concept of freedom has come to imply an inward 
vacuity and outward frustration and discontent. 
Thus the desperate reliance and dependence 
upon the state, has become increasingly the 
only refuge from the unstable present aid in- 
secure future. Under such a heavy burden of 
outward dependence on the part of individuals, 
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the state remained confused by a division 
between the Western concept of individual freedom, 
and the growing demand of a helpless society for 
practical satisfaction and secure conditions of 
existence. The situation of the state became 
more difficult through the discrepancy between 
limited material resources, and unlimited aspira- 
tions towards social welfare in addition to an 
undercurrent of disillusionment with individual 
freedom. Moreover, the negative function of 
such individual freedom which developed with 
the rise of liberal capitalism, began to lose 
ground, even in the West, to the demand for a 
positive function and socially comprehensive 
planning. One of the main factors behind the 
decline or confidence in the liberal approach 
to Political and social salvation within the 
Muslim world, has been the absence of the prag- 
matic life-attitude, with its civic morality and 
capacity for unification. The deliberate value 
- 
judgement of the West was received by the Muslim 
mind divested of its rational spirit and prag- 
matic life -content. Not being sustained 
by the 
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Greek and Roman elements, the foundation of 
liberal individualism came to suffer from the 
pressure of actual necessities, and from the 
growth of unlimited demands which were excited 
by Western materialism, while not satisfied by 
the Western outlook. Thus, the attempt to re- 
Place the unconscious value, by conscious re- 
arrangement of human existence, tended to create 
a conflict between the rule of law and the rule 
of power, between the dictates of duty, and the 
dictates of passion, and between demands of 
principle and demands of expediency. Apart, 
therefore, from the ideological extremes 
fermented by such a situation, the transition 
from the unconscious to the conscious mode of 
valuation, without the possibility of falling 
back upon the inner -world of philosophical 
and pragmatic integration, resulted in reducing 
the capacity of consitutions and laws for pro- 
viding the Muslim world with an integral sense 
of political and social stability. 
In addition to this, the process of 
urbanisation within the Muslim world has been 
164 
dissimilar from that of the West; it has pro- 
duced not a closed union of productive forces, 
but rather a density of administrative centralis- 
ation, consisting in the main of discordant 
a 
human elements having neither/unified background, 
nor a unified outlook and standard of values, 
capable of concentrating the moral consciousness, 
intensifying philanthropic emotions, and direct- 
ing progressive energy. Hence, unmitigated by 
pragmatic capacity, progressive creation and 
rational reflection, the freedom of the individual 
from the deep- rooted value -judgement - sanctioned 
by direct apprehension and fortified by the 
authority of personal relationship - has exposed 
the Luslim mind to the danger of a transitory 
impression, formless excitation, subjective 
self- assertion, craving for change, restless 
vagaries of fashion, and thirst for modernity. 
The recession of the inner thought -world of 
religion, without its unifying function being 
replaced by the pragmatic and rational mode of 
upon 
thought, tended to inflict /individual freedom 
in the Muslim world w4.414 a multiplicity of 
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standards, thus making freedom of such a nature 
as to assume a character of impulsive separation 
from tradition. In consequence, the consciousness) 
of Western superiority served to create a type 
was 
of modernity opposed to tradition. This modernity/ 
by 
superficial craving for the new 
and the restless search for the exciting and 
sensational. Hence the absence of a unifying 
inner world to modify the process of social 
individualisation, has caused value- judgements 
to swing from one extreme to the other, infecting 
even genuine greatness with vanity. Thus in- 
dividualism has come largely to signify an out- 
ward self -assertion, Epicurean self -gratification. 
This situation has been contributing towards 
the distortion of the psychological reality in 
relation to social individualism, reducing the 
inherent element of individual self- assertion 
to a type of subjective self -preserving contempt, 
or subjective self-elevating admiration and 
enthusiasm. 
With regard to the intellect in its 
impact upon Islamic culture, the empiricism of 
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Western civilisation tended to exert more in- 
fluence than any other department of Western 
thought and knowledge. Being the prominent 
and characteristic feature of modern scientific 
advance, and by virtue of its universal and 
objective character, together with its self - 
conscious power over nature, and over the out- 
ward form of existence, empiricism - rather than 
rationalis .:. and idealism - has been for the 11)11- 
Western world the most effective and infîuent1 l 
manifestation of European achievement. Through 
this tangible and demonstrable world of fact, 
combined with its ambitious promise to bend the 
inflexible character of fate, to explain away 
the mystery of human life, and to present man 
with dominion over the elemental forces, empiri- 
cism exalted itself to a position of independent 
validity, universal prestige and permanent 
authority. Its impersonal nature and detachment 
from the world of emotion contributed towards its 
strength and ability to overcome cultural resist- 
ance, or to reduce such resistance to a mere 
compulsive reaction against the Western form 
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of life rather than against the iestern life - 
content. The danger of empiricism, with its 
destructive curiosity, with its passionless 
penetration into /altYe timate conce_otion of nature, 
of life and of human personality, the danger 
of empiricism with its restless attack upon 
the in'egrity of value and upon the intuitive 
emotional organisation, has been overshadowed 
by its manifest power 3f eliminating the barriers 
of time and space, of relieving the outward 
necessities and. softening the external hardships 
of human existence. In spite of being the sub- 
ject of the first attacks of em7Diricisr , ;extern 
culture has been capable of offering more resis- 
tance to its subsequent penetration than any 
that 
outside culture. At the saine time /it has 
developed th.n empirical tendency, with its 
capacity for revelation of facts, indication of 
possibilities and invigoration of life, the 
Western spirit - although itself the author of 
empiricism - seems to have been conscious of 
the imperative task of counteracting the destructiv 
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ïorce of empiricism by not conceding ultimate 
validity to its word. Phase by phase, the 
Western spirit remained in a state of self - 
recollection and defence against the empirical 
investigation of its historical and independent 
world of rationalism and idealism, with its time- 
less divinity , ̂ .nd timeless reason. Even when 
metaphysical reflection conceded the centre of 
life and activity to empiricism - under the in- 
fluence of the ethical utilitarianism of the 
latter - rational thought tended to extend its 
philosophical discipline and methodology 
to the empirical realm, thereby inculcating 
logical prudence and intellectual humility, 
in contrast to the popular attribution to empiriG- 
ism of absolute certainty. Mitigated by such 
spiritual self- preservative attitude, the 
empirical tendency in the West persisted in its 
course of establishing - through the imperative 
demand for law - its scientific integration of 
the universe, of the mechanism of human life, 
of 
and /the human soul. Nevertheless, the disposition 
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towards accenting the revolutionary picture of 
humanity and nature - with its radical integration 
by Copernicus, Darwin, Freud and Marx - the dis- 
position towards accepting these scientific 
Pictures has not been capable of obliterating 
the pictures drawn by Luther, Sninoza, Hegel and 
Bergson. Hence, while the empirical activity 
served to invigorate life, enrich experience and 
impart immeasurable knowledge and content, the 
rational and spiritual activity served to preserve 
a relative stability of relationship with history, 
thereby providing the world of value with historic- 
al dignity and reserve in the face of the dynamic 
world of fact. 
Nevertheless by concentrating upon separ- 
ate aspects of reality, by sacrificing the individ- 
the 
ual for the universal - in/search for "law" uni- 
formity and regularity - Western empiricism came 
to exercise a pronounced influence upon practically 
every department of human thought and discipline. 
The concept of law tended to preoccupy the sphere 
of investigation in order to establish uniformity 
of occurence. Even in history, the concept of law 
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was sourrht and developed in such a manner as to 
eliminate irregularity and exclude non -conformity 
to law in the world of phenomena. In connection 
with the human soul as well as with human rela- 
tionships, sociology economics, and particularly 
psycholof-y rose up to claim the status of exact 
sciences, endowing their speculative interpretation 
with mì si- scientific authority. Moreover, the 
empirical tendency, with its concentration upon 
the immediate reality and outward form of sense - 
experience worked to present the external world 
as the fundamental reality for man, thereby stimu- 
lating unlimited demand for power on the part of 
the state and unlimited demand for practical 
satisfaction on the part of the individual. Where -', 
as the demand of nationalism for power - power 
with its inherent utilitarian ethics of recognising 
no end transcending itself - contributed towards 
the relapse of some Western states into Fascism 
and Nazism, the demand of the individual for 
practical satisfaction contributed towards heighten- 
ing the concept of social justice and thus elevating 
the general level of material existence. 
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However detached from the inner world 
of rationalism and idealism, Western empiricism 
appeared to have excessive influence in converting 
human activity and ambition into a distorted 
mode of valuation, and in turning the life -process 
into restless energy and anaemic spirituality. 
In its journey Eastwards, Western empiricism 
resulted in totalitarian rejection of history. 
In its journey Westward, it resulted in compulsive 
utilitarianism, to the extent of regarding utility 
as a measure of truth and reality, in which 
connection American philosophy - on account of 
its relative detachment from history - took the 
lead in formulating the doctrine of Pramatism. 
In its development, the empirical tendency 
was not a mere -philosophical doctrine, but rather 
the manifestation of Western voluntarism towards 
transferring the main emphasis of life over to 
the outward reality of sense -experience and sense - 
perception. Thus objective realism, with its 
actual life- content, became the centre of mants 
ambition and achievement. The tension, therefore, 
between the world of modern realism, and that of 
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idealism and rationalism, came to constitute, not 
a collision of philosophical doctrines, but a 
collision of rival realities. While the former 
laid the emphasis upon the outward content of 
life, the latter laid the emphasis upon the in- 
ward content of the human soul. But in spite 
of its claim for independence, realism - when 
raised to the plane of viewing life as a whole - 
is not capable of valuing human life without 
recourse to an idealistic foundation for value - 
judgement, and for the intrinsic appreciation 
of human progress. Thus realism, in spite of 
its apparent attack upon the inner foundation 
of value- judgement, has been serving indirectly 
to heighten the idealistic background of value, 
by enriching the outward content of life and 
presenting its actual content as the fundamental 
object of man's aspiration towards human justice. 
In this way the struggle of nations, as well as 
the struggle of individuals and social strata, 
over the material content of existence. - under 
the influence of Western realism - resulted in 
raising the level of the social, national and 
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international conception of the right of man, 
together with the right of the community, to 
participate in the material wealth of nature. 
Nevertheless, this conception of right has been 
exposed, within nations suffering from limited 
resources and unlimited demands, to the danger 
of ideological sentimentalism, while in the 
principal nations it has been exposed to the 
danger of power, with its utilitarian disposition 
towards the value of human life, and its 
mising interest in connection with the dignity 
of man. 
While the empirical tendency developed 
in the West as the manifestation of a realistic 
impulse towards binding humanity to the immediate 
possibilities, this tendency descended upon the 
Muslim world, not in the form of power bestowed 
upon man over life and nature, but rather in the 
form of power originated by Western man in order 
to extend his dominion over the realm of others. 
Such an emotional reception to Western realism 
seems to have produced a highly complicated 
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psychological mechanism with respect to the 
sociological process of moulding the attitude 
towards Western culture and Western civilisation. 
This mechanism has been characterized by a self- 
preserving antipathy against the West, while at 
the same time this antipathy has become over- 
shadowed by self- elevating admiration and en- 
thusiasm for the life -content of Western realism. 
Although the cultural resistance of the Muslim 
world to the new civilisation tended to differ 
in degree from one Muslim community to the other 
- according to the type of relationship with 
history beoueathed to each, and according to 
the circumstantial capacity of each to depart 
from such relationship - the fundmmental nature 
of the encounter assumed the common character of 
concentrating ambition upon the immediate reality, 
and advancing its outward actuality through the 
Western realistic and scientific approach. Such 
a transition of human aspiration from the inward 
spiritual content of life to the outward material 
content of existence resulted in a psychological 
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conflict between a retreating culture and advanc- 
ing realism. Stimulated on the one side by the 
prestige- suggestion of the \ /est, and on the other 
by its inherent motive force, the impulse towards 
enriching life and assimilating the immediate 
reality of sense -experience revolted against the 
spiritual approach to life and nature, in favour 
of the empirical and scientific approach. 
Hence, it has corne to pass that the die - 
position to human learning tended to redirect 
its aspiration towards the pragmatic knowledge 
of life and nature. In this manner the motive 
force of learning, carne to be largely transferred 
from the plane of spiritual salvation, to that 
of practical application. Although maintaining 
for the theocentric traditional learning a toler- 
ant position of charitable dignity and formal 
reverence, the cultural resistance conceded the 
main authority and prestige to the centre of 
secular learning, and to the Westernized seats 
of academic departments. But in spite of the 
spiritual recession of the traditional learning 
in the face of expansive Western and pragmatic 
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knowledge, the former - in response to the dis- 
position towards historical self- preservation on 
the one hand, and on the other, the absence of 
revolutionised spirituality has retained its con- 
ception of the universe by its mere capacity for 
cultural continuation. But the inner conceptual 
structure of life related to the traditional 
learning tended virtually to lose the impetus of 
self -value and spontaneous orientation, under 
the pressure of Western realism, with its empirical¡ 
knowledge, pragmatic application, and its promise 
of invigorating life and enlarging its actuality. 
Meanwhile, the empirical learning, in spite of 
being divested of the joyous sense of power and 
creation, and converted into mere academic appli- 
cation has been - by virtue of its identification 
with Western superiorityjas well as by its inherent ! 
promise to enhance the vitality of life - in a 
position to disturb the continuity of the theo- 
centric conception of life, without being able to 
replace it by a comprehensive view and interpre- 
tation of reality. Thus unmitigated by philosophical 
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integration and overestimated in relation to its 
Western character and performance, empirical 
learning has come to assume a more destructive 
nature than on its native soil. 
Furthermore, the gradual development of 
empiricism in the West served to protect the 
foundation of culture from the impetus of con- 
centrated attack, thus giving the inner world 
extensive opportunity for self- defence and self - 
recollection. In the Muslim world on the one 
hand, the accumulated wealth of empirical facts 
and knowledge in the form of academic exposition, 
armed with the suggestive superiority of the West, 
and acting through the self -elevating acceptation, 
came flooding in upon the new centres of learn- 
ing with neither a gradual order of action and 
reaction, nor a gradual consciousness of its 
penetration. Being the outstanding characteristic 
of the new man and the universal feature of the 
modern civilisation, as well as being the self - 
evident method of transforming life and relieving 
its long -term necessities, Western empiricism - 
in spite of, or probably because of, its vague 
178 
character - presented the Muslim world with an 
ambiguous type of intellectual freedom. In this 
connection, the freedom of the intellect from a 
theocentric conception of society, history, and 
nature, not being sustained by the philosophical 
integration of an inner world, seemed rather to 
assume the character of a naive extremity of 
realism, or vague and compulsive spiritualisation 
of realism. 
Meanwhile, the middle course between these 
two extremes became characterised by what might 
be termed "intellectual expediency" in relation 
to thought and literary practice. This unhappy 
characteristic of unprincipled thought- activity, 
with its utilitarian and marketing orientation, 
has served to subject the intellectual capacity 
to mass -opinion, thereby exposing the unformed 
social mentality to the danger of dwelling upon 
the sensational, flippant, untimely translations 
and inadequate exposition of Western literature 
and popular philosophy. Such untimely translation 
and unbalanced exposition of Romanticism, humanism 
and even psychologism, combined with the vague and 
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uncreative empirical academicism, together with 
the cultural reaction towards historicism, 
appeared largely to reduce the freedom of the 
intellect within the Muslim world either to per- 
verted independence of mental revolt, or to a 
paralysing confusion of indifference. Being 
either theocentric, or Western in origin, the 
philosophical element integrated into the academic 
learning has not been enual to the task of con- 
structing an inner world and maintámnging its 
stability in the face of the dynamic and exhilar- 
ated movement of modern thought and experience. 
Hence, therefore, the philosophical element within 
the Muslim world has remained incapable of con- 
verting itself into a life -attitude and thus 
contributing towards a new reconciliation and 
logical prudence to mitigate oscillation between 
extremes. The inherent dichotomy of man, with 
his dual disposition towards permanence and 
change, towards the static and the dynamic, and 
towards stability and movement, this inherent 
dichotomy seems to underly the manifest conflict 
and contradiction between the nostalgic impulse 
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of freedom. By elevating the enlightened 
collective value and relating it to the divine 
brame of reference, religion came to consolidate 
the foundation of culture, raising its social 
stability above the scepticism of individual 
egoism. Thus the spiritual conception with its 
integration of society, history and nature 
systematised by religion, or in relation to 
religion seemed)to have provided the human mind 
with a type of satisfaction for its dual nature, 
of on the one hand) longing for knowledge of reali9, 
and on the other fear of departing from the secure 
stability of history. sri thin the Western world, 
the relative separation of man from his spiritual 
home of history, and the liberation of his in- 
tellect from the conceptual structure of the 
universe through the rise of empiricism)was 
alleviated by a balanced orientation of freedom. 
The departure from the spiritual conception 
assumed in the West a modified character and 
a proud form of consciousness. The blow directed 
to the dignity of man by conceiving of his planet, 
not as the centre of the universe, with the whole 
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creation around redounding to his glory, but 
rather as an insignificant body running its 
course within the cosmic scheme, dominated by 
the rigidly uniform and indifferent forces of 
nature, - this blow to the dignity of man was 
softened in the first place by the pride of 
its discovery and through the growing conscious- 
ness of the Western hemisphere as the summit of 
historical structure, the cradle of new civilis- 
ation, and the centre of a vigorous and expansive 
dominion over the external world and the elemental 
forces of nature. Similarly, the spiritual humili- 
ation of the evolutionary picture - although 
exerting an excessive influence upon some thinkers 
such as Nietzsche - was not felt so acutely as 
to disturb the balance of the Western spirit 
and outlook. Through the cultural resistance 
of the historical inner world, the Western mind 
was capable of withstanding this spiritual humili- 
ation of the changed conception of man. Instead 
of conceiving himself as a privileged being 
whose creation after the image of his Creator 
exalted him to the position of regarding the 
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present world a.s too narrow for the aspiration 
of his truth, too shallow for the depth of his 
goodness and too finite for the infinity of his 
soul, he reconciled himself to the possibility 
of being the rebellious descendant of the brutes, 
whose arroa.nt rebellion forced upon him the 
eternal penalty of carrying within his conscious- 
ness the shuddering concept of death, and moving 
through the terror of its shadow under the relent- 
less necessity of the struggle for existence, 
toiling vainly to recover his sense of belor.gi Ig 
under the disinten-ratinc uncertaintly of survival. 
This spiritual humiliation with its underlying 
assumption of dethroning man from his moral 
kingdom and relegating the sanctity of its value 
to the stratagem of the weaker in order to dis- 
arm the stronger of his natural right, while 
harmonising with the dynamic movement of modern 
life, failed to shake confidence in the deep - 
rooted conception of life as a moral order. 
Hence in spite of its revolutionary and 
penetrating effect, the conception of evolution 
as a systematised interpretation of the world 
183 
came to lose its initial momentum through im- 
partial investigation and the temperate outlook. 
Moreover the concept of gradual development with 
its implication of each human stage as dialecti- 
cally leading upward through the rational colli- 
sion of ideas - according to the cosmic logic 
of Hegel - seemed to prepare the Western intellect 
and to consolidate it against the excessive in- 
fluence of Darwinism. Even on the assumption 
of conceding the timeless sanctity of man's soul 
to the claim of evolution, the Western mind was 
able to draw upon the inner world of Rationalism 
and Idealism, thereby compensating for the loss 
of timeless sanctity by the dignity of timeless 
reason. Thus, in spite of its humiliation, 
and apart from the exciting wave of initial 
modernity, the Western spirit, sustained by 
the accumulation of mastery over life and by 
the consciousness of revealing its ancient 
mystery, was able to place the evolutionary 
interpretation upon a hypothetical plane, en- 
trusting its details to the impartiality of 
science while reserving final judgement and 
184 
maintaining a fair balance of intellectual free- 
dom. 
Thus the doctrine of evolution came to 
be the main scientific systematisation inspired 
by the modern character of Western activity with 
its persiEtent tendency to convert the life- 
energy into progressive movement while advancing 
the frontier of knowledge beyond the inner world 
of religion and idealism and beyond its limited 
pattern, static conception and permanent form. 
But while the outward orientation of Western 
life and activity accepted the implication of 
the evolutionary doctrine, in response to its 
realistic a- proach to human life in its immediate 
relation to environment, the Western mind re- 
mained capable of maintaining its freedom both 
from compulsive reaction towards the inner 
thought world with its conceptual permanence, 
and from impulsive acceptation of the realistic 
interpretation with its dynamic and ceaseless 
transitions. Hence the comparative stability 
of the Western inner thought world with its 
timeless spirituality and timeless reason, 
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together with the aesthetic and pracznatic 
capacity for the unification of the human dis- 
position and life- attitude, served to preserve 
the ethical character of life and to consolidate 
the position of value against the scientific 
a -proach and its destructive relativism. The 
relationship maintained by the estern spirit 
with the timeless content of history, together 
with the impulse aroused by modern realism 
towards the immediate form of existence, com- 
bined to heighten the consciousness of a command- 
ing morality with the effect of revising the 
right of average humanity for participation 
in the material wealth of life. This inward 
continuity of history, and this outward trans- 
formation of social conditions and requirements 
combined to secure for the practical value of 
morality a firm conception supported and 
stabilised on the one side by relegating the 
dignity of plan to the timeless spirituality 
with its inner necessity working from within 
outwardly, and on the other, by the Pressure 
of outward necessity with imperative appeal 
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to abstract justice in relation to the conflict 
of individual classes and nations. Although 
intellectually conceding a considerable part 
of its metaphysical character under the weight 
of evolutionary, Marxian, Freudian, and Behav- 
ioristic interpretations, the conceptual struc- 
ture of morality cane to enliven its pure con- 
tent and self- active orientation. This enliv- 
enment has been aroused partly through the 
historical inwardness of the Greek and Hebrew, 
and partly through the imperative necessity 
for stimulating the moral 
relation to the pragmatic 
the close union of modern 
consciousness in 
rearrangement of 
humanity, with its 
impersonal relationships and restless conflict 
over the outward content of existence. Hence, 
in spite of bein7, or probably because it is, 
the author of empirical learning and realistic 
interpretation of history, society and nature, 
the Western spirit has not been severely shaken 
by the tendency of modern realism towards replacing 
the inward permanence of value, by the concept of 
outward determination and transition. This inherent 
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resistance of Western culture to the destructive 
relativism of the empirical tendency has mitigated 
the impulse towards reducing the position of value 
- in favour of fact - to a mere formation of out- 
ward necessity and imperative response of collective 
adaptation. Hence the Position of value appears 
to remain capable of holding its own, despite 
the exposure of its conceptual foundation to 
the freedom of intellect and to the passionless 
approach of human intellience. Nevertheless 
this relatively firm position of value is open 
to the Possibility of being conditioned by the 
limited contination of inward energy generated 
through the spiritual heroism of countless 
generations, while destined - under the over- 
flowing current of realism - to decline with 
the exhaustion of its self- active power of 
regeneration. The Western mind has for the 
first time exposed mankind to the danger of 
undertaking the task of life, bearing upon its 
conscience the heavy burden of consious re- 
fashioning of the human pattern and the realis- 
ation of its social and individual potentialities. 
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But while Western dominion over matter has 
heightened the universal validity of fact, 
Western dominion over mind has not yet proved 
capable of heightening the universal dignity 
of value. 
The conceptual structure of traditional 
learning within the Muslim world ;;pith its 
acouiescence in religious truth and its per- 
manent superiority to time and space, came to 
lose its self- active synthesis while retaining 
its self-preservative form. Through the sugges- 
tive power and superiority of the West, the 
empirical impression of dynamic change and 
progressive movement seized hold of men's 
minds with the result of heightening the pres- 
tige of Western naturalisation and over- evalua4- 
ing the character of its philosophical concep- 
tion. Thus the conflict between the doctrine 
of permanence with its conceptual stability 
and the doctrine of change, with its ceaseless 
transitions, has been sharpened by the restless 
and anxious disposition resulting from the 
theoretical impression of naturalism, while 
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frustrated by the failure to enhance the practi- 
cal vitñlity of life. This frustration of the 
impulse towards progressive movement of life, 
while suffering the process of inward alienation 
and spiritual separation from history resulted 
in the division and distortion of the psycho- 
logical reality and the conceptual structure 
of man and the universe. The freedom from the 
theocentric and supernatural doctrine of Per- 
manence seemed rather to expose the soul to 
the danger of formless and threatening reality, 
to the absence of conceptual integration and 
the presence of destructive relativism. Mean- 
while, the sentiment against such freedom ex- 
pressed the impulsive reaction to the cultural 
antithesis, together with the tendency to 
motivate the temporal ambition and activity 
by the spiritual and permanent mode of valua- 
tion. Hence the relapse into the cultural syn- 
thesis in this form appeared to inflict the 
conception of history with the conflict of 
inner nationalism, and theocracy with the out- 
ward nationalism of civic community. Moreover, 
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this compulsive return to history has involved 
the inherent division of relating the concept 
of change and movement to the plane of a per- 
manent and timeless frame of reference. Hence 
the collision of the conceptual structure of 
traditional learning with the implication of 
empirical learning,seems rather to deprive the 
former of its spiritual stability and the inward 
superiority of its truth to time, while depriv- 
ing the latter of its joyous sense of aspira- 
tion towards objective truth. The human need, 
therefore, in the Muslim world, for a systematised 
conception of life has been under the influence 
of the cultural antithesis, with its inherent 
ambivalence. In the Western world the strain 
of freedom from the conceptual structure of 
religious truth has been alleviated on the one 
side by the self-active continuity of Greek 
rationality, the Roman pragmatic solidarity 
and the Hebrew moral aspiration, and on the 
other by a mitigation of the absolute character 
of fate through the security of power and the 
superiority of formative creation. Hence the 
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inward resistance of Western culture, combined 
with the outward dynamic advance of Western 
civilisation, have been charged with the task 
of smoothing away the anxiety of spiritual 
recession and providing the individual soul 
with the security of civic constitution and 
the stbility of an inner thought -world. 
In the I42uslim world the theocentric 
conception of life alone, with its doctrine 
of permanence, constituted the conceptual 
structure of culture. Its ultimate conviction 
came to be the only foundation for inner unity 
and the may unified measure of reality. Hence 
the traditional ideal of human learning was 
confined to the conscientious communication 
of this spiritual truth to the successive 
generations. With its inward superiority to 
time and space, this cultural synthesis tended 
to extend its spiritual independence beyond 
national boundaries, imparting to the forma- 
tions of life a spiritual character. Hence 
within the Muslim world the freedom of mind 
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from the spiritual conception of history 
seemed to present a type of emotional separa- 
tion,created by the recession of the authori- 
tative conviction with its capacity for hold- 
ing fast the individual and society against 
ceaseless change. Through the suggestive 
superiority of the West, the evolutionary 
interpretation with its doctrines of change, 
its presentation of the immediate life as the 
fundamental reality for man and its destructive 
relativism, has formed a considerable part of 
the impact of Western civilisation upon the 
cultural synthesis and upon its inherent resis- 
tance. While imparting to the external world 
its empirical learning, with its concept of 
change and progress the West has not been 
capable of imparting the living synthesis 
of its thought -world and life -attitude. Hence, 
by shaking confidence in the doctrine of per- 
manence, and disturbing its conceptual stability, 
spiritual security and inner independence the 
encounter with the West has had the effect of 
sapping the ultimate foundation of culture, 
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exposing its inward unity of spiritual truth to 
ttze threat of a subjective, indefinite and form- 
less process of de- spiritualisation. Although 
heightening the ethical character of social 
justice, Western realism, by presenting the 
immediate form of existence as the fundamental 
reality of man's ambition and activity, divest- 
ing the co:.ception of history, society and 
nature of the Divine Will and its miraculous 
activity - this realism has tended to despiritu- 
alise the standard of value and detach it from 
its permanent foundation. 
The inspired intuition of man (even at 
a sub- spiritual level) demanded the elevation of 
value to the super -human plane, with the result 
of consolidating communal stability against the 
restless human intelligence and against the 
transitory subjectivism of change. While such 
elevation of value to the timeless plan has 
cost man centuries of toil, tears, blood, sacri- 
fice and martyrdom, Western realism has been 
dethroning this value with no compensation 
either of proud consciousness of power or joyous 
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sense of formative creation. Western civilis- 
ation has pioneered the cause of liberty, charg- 
ing the consciousness of man with the strain 
of freedom from authority and entrusting him 
with the burden of thought and experience and 
with the anxious desire to re -shape the world 
towards his own end. If the West has succeeded 
in pioneering the cause of .freedom from super- 
hum authority and in presenting man with such 
overwhelming power, the question remains whether 
the West is capable of pioneering the cause of 
a humanistic value equal to the task of balanc- 
ing the new dynamic conception of life and 
unifying the inner vision of moral aspiration, 
and thus justifying the Position of man as the 
ultimate reference of his own life. 
